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PREFACE. 


I have to apologize to the public for not having issued 
this volume on the Vedanta, Philosophy much earlier. It 
consists of ten papers, bearing on different aspects of the 
Vedanta, which the author, my maternal grandfather, the 
late Rao Bahadur Vasudeo Jagannath Kirtikar, contributed 
to the “ East and West ” and the “ Indian Review ”, during 
a period of five years from 1904 to 1909. The introductory 
chapter entitled “The Leading Ideas of Vedanta ” contains 
a categorical statement of the contents of that philosophy, 
as the author understood it. The Rao Bahadur died in 
August, 1911, before he could carry out completely the scheme 
which he has outlined in the introductory chapter. I have 
endeavoured, with my limited knowledge of the subject, to 
elucidate by means of foot-notes those passages in the essays 
which seemed to me to re<iuire an explanation. 

The object of the author was, as he says in the intro- 
ductory chapter, to expound the Vedanta in a language 
familiar to modern European thought, in order to remove 
certain misconceptions regarding some of its essential doc- 
trines. He profoundly believed that the Vedanta was a 
system not only of thought but also of life. In his own 
life, he earnestly sought to fulfil scrupulously the duties, 
which, to use his own words, the Vedanta enjoins with refe- 
rence to man’s relations to himself, to his kith and kin, to 
his community, to his country, to the whole of mankind, 
nay, to the entire animal, vegetable and mineral kingdoms 
as parts of one organism. It was, therefore, not merely 
from intellectual conviction, but from practical experience, 
that, he felt that the Vedanta, to use his own words again. 
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was one of the best systems, if not the best, which could be 
made the basis of universal religion for civilised com- 
munities. 

The philosophy of the Vedanta has been expounded by 
European and Indian scholars, both before and since the 
author wrote these essays. But he has not treated the 
Vedanta as a philosophy, so much as a scheme of practical 
life. The difficulties he seeks to answer are those felt by 
the modern educated man in applying the principles of the 
Vedanta to the personal, social and national problems by 
which he is confronted. Religious teachers like Swami 
Vivekananda have made the Vedanta the basis of a new and 
expansive Hinduism, in contrast to the rigid system of caste 
and custom, which it has come to mean in the eyes of the 
vast majority of those who go by the name of Hindus. 
This development of the Vedanta or its presentation as a 
philosophy would seem to have had less attraction for the 
author than its utility as a scheme of life. 

Readers of these pages will not fail to be impressed by 
the wide reading and catholic sympathies to which they 
bear testimony, in the spirit of the ancient Gdyatri, the 
noblest prayer that the human spirit has conceived. The 
author had a mind open to the light from whatever quarter 
it came. Amid the demands of a highly crowded life, social 
and professional, he managed to find time for his studies 
in the realm of philosophy and religion, and for giving the 
results of those studies to the public from time to time, as 
the following pages show. 

■■■ ' ■ ^ M. R. JAYAKAB. 

Thakiirdwae, 

Bombay, 

Mmch Srd, 1924:. 
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THE LEADING IDEAS OP THE VEDaNTA. 


The Inaian Vedanta (wliich term iricliides the Sdnhliya and the Yoga 
systems) hadj long before the beginning of the Christian era, reached 
a stage of development, which should have, ere this, received its due 
share of appreciation at the hands of European thinkers, and the 
fact should have been long ago realised that it was one of the best 
systems, if not the best, which could be made the basis of a universal 
religion for ci\dlized communities* 

But, unfortunately, there is considerable misconception as to its 
true character — whether as Philosophy or as Religion* The appar- 
ently inconsistent utterances in the Upanishads, the difficulty of 
iiaderstaading the terminology of the ancient writers and of following 
wii-li patience the dialectics used by them, the comparative indiffer- 
ence of European thinkers, as a class, to any thing that is Indian- 
all these have more or less contributed to make the Vedunla as 
unattractive a..s it is difficult* 

Nor is this all. I find that the almost organic theological bias of 
most of the European writers on Philosophy and Religion whom I 
have had occasion to consult, and of most of the Christian Mis- 
come here on the special niissibh of evangelising Inlfia'/ 
have foiiiief a ’'yeiy ■ farihid^ tcT a""fust 'and cofreclT 

appreciation of the Indian' system? of PHlosophy. 

To remove the misconceptions that at present prevail in respect 
of some of its essential doctrines, it is necessary to expound the Fc- 
imiia in -a language familiar to modern European thought, and"" to 
show how faflt finds confirmation in parallel currents"'of Western 
thought— ancient and modirn — and likewise in the discoveries of 
modern science* 

With this view, the leading ideas of the Ved&nM may thus be for*^" 
mnlated at the outset:^ — ■■■ ■■■ ' ' ' • •, 






m 




; ® Bee Sh. ' Bhr on Ved. Sntr* II, 

. |,.a7 m U, p. S50). . 

t :;:=?. Vf. tU ■** Absolute Mind” of tbe 

, assists Jo' Mm xeality^. 

Mminnuir,x2±t } : . 


Prineipiej bnt their rigorous momsm 
has logicoily led them to ascribe these 
attributes to Brahman, in its associa- 
tion with its own power, in 

which aspect, Btahmm is a Personal 
God. V 


1. That there is only one XJltimate Eeality, called the Brahman 

from which the universe proceeds. It is self-esistent and 
it alone is (sat), and, not being originated, it is Eternal and Real. All 
else, apparently as being the effects of causes, is a^sat^ unreal, because 
it was not before becoming, and will not be, when its form disappears ; 
it sometimes is and sometimes is not. It is subject to the conditions 
of Time, Place, and Causation. It is called samara ( )? implying 

motion and change, 

2. Brahman is All-Pervading. There is no object without Brahman 

as its substratum ; divorced from the object is a non-entity. 

No object has accordingly any independent existence, that is, inde- 
pendent of or apart from Brahman, Its reality is only relative and 
phenomenal. 

3. While Brahman is thus immanent, it is also transcendent. To 
use the language of metaphor, .only a portion of the Brahmic sphere, 
so to speak, is occupied by the visible universe.^ 

4. Brahman is All-Intelligence {chit), infinite in its nature and 
therefore Eternal.® 

6. It is also All-Bliss {dnani), 

6. The sat, chit, and dnand, referred to above, are, by rigorous 
monists like Shankar Achirya, considered to be the constiMive essence 
of Brahman and not its attributes, for, say they, that being Eternal 
and changeless it cannot have any attributes. Others, like Ramanu- 
ja, say that Brahman is not without the attributes of Goodness, 
Justice, Mercy, &c,3 

7, Though Brahman is One, it has also become many by its own 
Will ; it is thus also many, when viewed from the standpoint of the 
universe. 

_ 8. The universe is born from Brahman, that is, it is brought into 
being either by the Word (Logos, Thought and Will) or Emanation 
or Evolution. It lives in Brahman, and in the fulness of time is dis- 
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solved in Brahman, In other words, is the root of the uni- 

verse, and all creatures and objects in the universe live in Brahman^ 
and in the end find their rest, too, in Brahman, 

Brahman is thus that in which we live and move and have our 
being.” The universe ever remains one with Brahman^ and is never 
cognised apart from it. 

9. Eigorons rnonists say that the universe is the product of a 
power called mdyd, in its association with Brahman, to which it belongs, 
and with which it is ever inseparably connected. Others, ignoring 
this intermediate power, consider Brahman itself as the substantial 
and operative cause of the universe. 

10. Eigorous rnonists, like Shankar, say that individual souls are 
identical with Brahman^ ; others, Eke Eamanuja, posit the indivi- 
duaEty of the souls, but admit that they are the modes {PraMrdh) 
of Brahman and are eternal with it. 

11. Brahman is not the author of Sin or Evil. All that is of man’s 
making, and enters the world when man violates the higher laws 
of his being. 

12. Every embodied existence with its environment is the result 
of one’s own past Karma^ — which has become ripe for fruition and 
which is called prdrahdJia, This cannot be avoided^ but must be 
worked out. 


But as regards the Zama,which is not yet ripe for fruition and which 
is called Sanchitam, it is in the power of man to destroy by good deeds 
its evil effects which are to arise in future, and thus accelerate the 
perfection which is his goal. 

13. The Yeddnta thus recognises the doctrine of the Ereedom 
of the Will. It says that man’s happiness and misery entirely depend 
on himself. He himself is the architect of his own fortune.” 

14. His life on earth is apparently one of probation and diflSiculties, 
since, in his ignorance, he at first attaches himself to his bodily exis- 
tence, regards that as his real life, and seeks to find pleasure and 


in a single subject of knowl edge.! . : > 
® Karma in the Vedanta includes 
both thought and deed. ' . 


^ Of. Haldane’s * Pathway to Reality ’ 
Vol. p. 169. “ The central doctrine of 

Atonement illustrates this, for it implies 
the potential ideniaty of man and God 
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P. I. 



happiness in 
and selfish. 


' things earthly.” In this state, his actions are egoistic 


\y 15. The Vedanta accordingly lays down rnles for the so(;ial, murai, 
and spiritual development of man, and inculcates the performunee 
of duties, by wliich, with enlightenment, he gradually surrender-s bis 
lower self, and lives a larger and larger self, so as ultimattsly to tuke 
within his Self all the other Selves, and leave none outside. 

16. The duties which the Vedanta enjoins have reference to man’.s 
relations to himself, to his kith and kin, to his community, to his 
country, to the whole of mankind, nay to the entire animal, vegetable 
and mineral kingdoms, as parts of one organism. 

■ 17. The Veddma, says that these duties must be performed as 
duties without attachment or hope of reward, their performance 
must be thoroughly disinterested. " 

18. ^The Karma thus enjoined necessarily tends to the purification 
of one s heart, the ennobling of one’s character, the acquisition of 
higher powers, by which one is capable of realising that the indivi- 
dual self is not merely related to Brahman, but is identical with 
it. 

^ 19 . True salvation consists in a complete realisation of this identity. 

20. Until this highest state of s^pirilaal ■perfection is at faked, nuR 
' j I this sense of “ I ” and “ TUu ”, “ nvine ” and " thine ” has mm. 
'l; . 1 pletely dtsappeared, ■man has no right to deny flic reality of the nmrersv. 

1 j. bound to recognise the three-fold distinction of Gnd, 

^ ^ Man and the Universe, and to attend to his duties, social politVa! 

I j moral and religious. To him, the world is not till then illusory • nor 
I IS the relation in which he stands to it, and all else in it au illusion, 

1 y/r-'rply indi%dduai and personal cgol.ootl 

rll. : ; ^°come completely e.vtinct, and the great 

fuEy realised by self-oxuoricnce 
the Supreme Selfitheidentityoftheln- 
Self, and the Ulusoriness of the world as a 

• Many Europea,n thinkers consider tWs last position to be absolu- 
tdy i^oncmvable. No doubt, with ordinary humanity, itk 
r'i..' ' ^gohood such as we ordinarEy have with the 

•ff'f '■ ; iU ^ .f p, f .f- I ■ ■>. I ' ^ r ^ * 
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The author bail refrained from citing 
i any authorities in support of the 
jre.l propopitions aboTC formulated, 
bad roaerved doing so till lie came 


to a clisenpsion of the propositions hei*© 
formulated, which unforiunately he did 
not live tc do.— -'"ED.- 


iilll 


p I 
1 1 ! 



CHAPTER n. 

THE VEDaNTA AHD ITS HEG-ELIAN CRITICS. * 

Professor Dviyedi, in his introduction to the Mandukya Upanisliad^j 
observes that the Indian advaita or Monism is — 

Nothing less than the synthesis of thought underlying the difiereafc 
teachings of Indian Schools, and is truly that universal religion or 
g- ^ philosophy which embraces, within the ample folds of absolute unity, 

the infinite variety of all shades of thinking .... India has 
given to humanity the main outline at least of the whole of the 
philosophy and religion of the world. This may appear to my western 
readers an error of judgment, but it is no little consolation that in 
this instance^ at least, I err in good company.” 

TMs is, indeed, a bold assertion and the question is whether it is 
possible to establish this position. It is no doubt true that eminent 
thinkers like Sir William Jones, Mr. Colebrooke, Professor IL H. 
Wilson, Schopenhauer, and Professor Max MiiUer have spoken highly 

of the Indian systems of philosophy. Indeed, Schopenhauer 
„ say^ 

\ {4Jk?.Upa?dsbadspf Veddnta) deep, original 

I W and the whole is pervaded by a high and 

. . In the whole world there is 

asjhat'of the Upanishads 
V; Itim beenthe solaceof my iif^^ will be the solace 

. * • * It 

sooner or later to become the faith of the people.” 


^ Professor Max Muller, too, in his Lectures at the University of 
1:1 spoke as follows:— 

' f ■ ^'^oreaskedunder what sky the human mind has mostly deve- 

_ ■ "V 


■ 

I*"® 


of ffs choicest ^s, has most deeply pondered oa the 
d^ghwlly -appeared .ia, , 559. aad 649—669. 
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greatest problems of life, and has found solutions of some of them 
which will deserve the attention even of those who have studied Plato 
and Kant-rX J^ul^ point to India. And if I were to ask myself 
from what literature we7"EefelnlSurope, we who have been nurtured 
almost exclusively on the thought of Greeks and Eomans, and of one 
Semitic race, the Jewish, may draw that corrective which is most 
wanted in order to make our inner life more perfect, more compre- ^ 
hensive, more universal, in fact, more truly human — a life not for 
this life only, but a t:;s,nsflgured and eternal life — again I should point ? 
to India/’^ 

But, with all such credentials, the advocates of the Indian advaita 
must not forget that there are other eminent thinkers in Europe, 
themselves idealists, who have urged serious objections to the Indiant 
systems ; and it is impossible to expect any reasoned acceptance of ; 
those systems by them, until those objections are satisfactorily an- j 
swered. An attempt therefore ought to be made in this direction, | 
without any preconceived bias in favour of any particular theory! 
or dogma. 

It may be asserted with confidence that the Vedanta is both a Phi- 4 
iosophy and a Religion. In its search for Unity, it has succeeded in- 
finding one Ultimate Reality as the basis of our existence, in which 
we find at once an adequate object of affection and a sufficient! 
aim for our practical endeavours.” The Indian Veddnta has laid such j 
a scheme for practical conduct, founded on this necessary and funda-^, 
mental truth, that it satisfies the social, moral, and spiritual needs 
of men of every grade. While recognising the existence of offiy 
Reality and showing man's relation to that Reality, it prescribes his; 
duties to himself, to his kith and kin, to his own community, to, the i 
whole of humanity, nay, to the entire ammal, yeg^able ^nd mineralj 
kingdoms, thus insisting upon his living a larger and larger self, to| 
the utter extinction, eventually, of his own individual lower self,| 
and thus ultimately seeking union with that one Reality. In this« 
process of gradual evolution and development, it holds out a hop^^ 
(2 eternal beatitude and peace to the pure and righteous, and pro-j 
mises salvation even to the sinful, after their period of probation^ 
is over. ^ .'''v. \ ■ . • ; 


India ; What Can It Teach Us p. 6. 
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But the objections urged against the Indian Vedthifd, stated in 
! general terms, are that the Brahma of this system is an empty nh- 
straction, an infinite blank, that the Vedanta is a^systeiii of AejisiuiMu, 
Antitheistic Pantheism , andjts eJiicsjH^ihe^ 

I As ceticis m wMch renounces the world andyvithdraws from it im l’r*MM 
^ illusion. " 

Objections like these would be intelligible, if taken by tliat class of 
philosophers, who are influenced by the Cartesian clnalism of spirit afoi 
matter, and who assign an equal and independent reality to lx4‘!i, c.tfti- 
necting the two by the arbitrary supposition of an outside God creaf Inii 
out of nothing. But, curiously enough, such objecticais come also 
those who themselves are Absolute Idealists.” I mean tlior.e wlic^ie 
thoughts are greatly infliienoed by Hegelianism, which is knowm as a 

whicli virtually is a good deal aldn 
to the Indian Vedanta, though, perhaps, only up to a certaiB 

At present I shall deal only with the notion of the Indian B.mhn'a 
being an empty abstraction or an infinite blanks 

Though it is generally believed that IlegeFs meaning “ cannot be 
wrung from him by any amount of mere reading,” and though it is 
said that he requires to be distilled , . .to an extent which 
is unparalleled,” I must, at the outset, try to state what I under- 
. stand to be his view of the universe and what lie himself undersi ands 
A abstraction. 

V', The Hegelian view of the universe is that it is an organism of wliieli 
Man, Nature and God are the necessary components, and that none 
of these three elements can be conceived as existing by itself and for 
itself, Yonpann ot conc eive Mind withoiit_Nad}Tiire, or^Naturc witliQllt 
Mind ; that though, on a lower plane, there is recognised the antithesis 
I .^,i;;jl)etween the Ego and the Non-Ego — that is, between spirit and matter, 
the Ego can transcend the Non-Ego and reconcile itself in God. in 
'I antithesis disappears, the Ego and the Non-Ego 

individuality, and the ground of such capacity is the 
is intelligence or reason in all the three— there is in- 
fej i rn 'ifiAtt, inteHigence in Nature, and intelligence,' of course, 

^ ib--the doctrine of Unity in Variety, ' "" 

K ^ ^ 16-18: See the passage qaoiad 

^2 I j ^ balow ia another connexion, — BIX 
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AND ITS-HEaELIAN aRITIGS, 


, HegeFs idea of aa^emgty abstractioB..may be gi veil 'almost in vMs- ' 
own words :— *’ ’ 

“ Wliere Goclis defined to be Hlie most real of beings, in wHch 
negation forms no part,’ it is ‘ tlie abstract of all positivity or real- 
ity to the exclusion cf all negation/ and is the * very opposite of 
it ought to be and of what [the] understanding supposes it to be.’ 
Insteatl of briog rich and MI above all measure, it is so na3.Towly con- 
ceived that itis, on the contrary, extremely poor and altogether empty. 
It is with reason that the heart craves a concrete body of truth, bnt 
without definite featare, that is without negation contained in the 
notion, there can only be an abstraction. When the notion of God 
is apprehended only as that of the abstract or most real being, 
God is, as it were, relegated to another world beyond ; and to 
speak of knowledge of Him would be meaningless. Where there 
is no definite qnality, knowledge is impossible. Mere light is Mere 
darkness.”^ 

Hegel’s idea of the ultimate Reality, as I understand it, is that it 
is incoinpletu and one-sided without its negation. In fact, in one place 
he has given expression to a paradox, that Absolute Being and Ab- 
solute Haiight are the, same. 

"'Being, as Being, is nothing fixed or definite ; it yields to a dialectic 
and sinks into its opposite, which also taken immediately is nothing 
[saying that God is only the supreme Being and nothing more is de- 
claring Him to be so negatively also]. The mere Being, as it is mere 
abstraction, is, therefore, the absolutely negative. To^ prevent 
one nullifying the other, man must first discoyer some fixed predicate 
for Being, to mark it oil from Nothing ; this of necessity leads to the 
onward movement, and gives to Being a * true pr concrete signifi- 
cance [and this significance consists in the idea of Becoming], .Be-, 
cpnnng is. Jh e iimty_c)f Being and_N^ The unity has to be 

conceived in the diversity, which is all the rvhile present and explicit. 
To become is the true expression for the resultant of btct.hjeF. .and 
MotJi)._he,’ Becoming is the first concrete thought and t^mfore 
the ..first notion, whereas Being and NaughFar^ eiwt^^gbs tractiona. 
In Being, then, we have Nothing, and in Nothing [we have] Being ; 
but this Being, which does not lose itself in Nothing, is Becoming 


'HegeFs Logic * by Wallace, p. 74. 
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. Becoming is only the explicit statement of what Being is in 
its truth." True infinitude is the unity of the finite and infinite.''* 

Without pausing here to consider whether it is not possible to arrive 
at the notion of the absolute in all its richness, and realise its exis- 
tence without the ratiocinative process of alternate negation and 
affirmation employed by ]B[egel, and without saying whether there is not 
yet beyond this a higher necessary truth — ^.t^pth not for human inte 
Hgences only, but for all intelligences, which alone is thoj 

test of a philosopMo truth — may mention that the idea of Being 
and Not-Being — ^Becoming being the synthesis of Being and Not- 
Being — was not unknown to the Indian systems. In fact, the whole 
of one phase of philosophic thought in the Vedanta is based upon 
this very idea. I shall have to refer to it in connection with the much 
misunderstood conceptions of Maya and Amdyd, which are neither 
more nor less than this negative aspect of Being explaining the Be- 
coming. It is enough here to give some general idea and refer to one 
or two passages to show that I have not sought, in my enthusiasiiiio^ 
the past, to read modern thoughts into archaic writings.” 

In the Bhagavat Gita, Shri Krishna tells Arjuna : I am two in 
one by nature — sat and asat, seif and not-self, Purusha and Prakrit^ 
everlasting, but appearing and disappearing. In me there is both 
Being and Not-Being*^^ So, too, Shankar in Mandukya Upanishad'^ : 


"On account of the connexion (with pass- 
ages treating of Brahman^ the passages 
speaking of the non-being do not inti- 
mate absolute non-existence).’’ And ^/. 
Shankar’s commentary on the above 
Sutra (S. B. E. Vol 34, p. 267). “ We 
have therefore to conclude that whilo 
the term ‘ Being ’ ordinarily denotes 
that which is differentiated by names 
and forms, the tenn ‘ Non-being ’ 
denotes the same substance previous 
to its differentiation, i.e. that Brak7nan 
is, ill a secondary sense of the word, 
called Non-being previously to the 

origination of the world the 

tenet of primitive absolute. Non-exist- 
ence is thus refuted and the doctrine 
strengthened that this world has sprung 
from that which is.” Of. Gough’s 
‘ Phil. Up.’ pp. 45, 46. ‘ ‘ Brahman per ae 
is the principle of reality, the one and 
only being; Self alone is, and all else 
only seems to be. This principle of 
reality, however, has been, from ever- 


1 * Hegel’s Logic,* pp. 161 — 167, 

* ^ Hegel’s Lectures on the Philo* 

sophy of Beligion, Vol. I, p. 328: Cf. 
k also Haldane’s ‘Pathway to Reality,* 

I Vol. 2, pp. 111, 112. 

f * Bhag. Giti, IX. 19. 

* I. 7. ‘ 

also cf. Bvivedfs MUnd. Up., p, 21. 
Of. also *Svet. Up.,’ 4, IS. “(He is) 
neither being nor not-being.” Ibid. 
4'-i . 6.’ 1. “Two there are that in the 

^ : Eternal Infinite Supreme Brahman 

,lie hidden, knowledge (vid/j/d) and 
i ; ; I W j, igno:^ce (avid^d ) : Ignorance is 
7 -fluting, Ehowledge eternal; yet he 
|^;|€j’5|vt|.t'te'as^«loi:d ordains ^them is that other.” 

' ' ' ^ ^ ll-rMand. Up. 2. 2. 

1. “(He is) MghOr than that which is and 

thatwMehis.mS|»m-lt-;4. X|. 


' ■ ' ; :: . ‘- f- ir ; ^ ' '*■ 
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are conceptions not unfamiliar to the Indian V&hhUa. WJiih^ 
is the Atrmn or spirit, the universe whiel! ]»roee(Hls froiri it is fin- 
Not-Being, or Becoming, of the Indian TW«n/n. Wit it 
the VeiMnfm the Brahma is the absohitely real («?/), auii *’ie 
universe has no reality independent of or ajiart from it. 

To htiinau intelligence in one of the sl,agc.s of philosophic dvA'ihip- 
.niont. B(5mg and Not-Boing are inseparahiy united in Becoiiiing. a:- 
light and its shadow.’ This is what the Vedanta, means by the 
expression chit jada granthi. 

The Indian systems, in their attempts to reach the ab.solure truth, 
thus took both Being and Not-Being into account, and although 
it would seem that, like the Eleaties, some rigoroas inonisi-. fm- n-a- 

i'?g,a'l4e£ihcsc;.,,typ conceptkTi^s 
‘?iJi®*S.5.^.-JSsto.adpf, like Heraclitus, as two factors cf one eonceplif.TK 
t:wo so coinpiotely as to neeessbaie tin. ahsoh.-t: 

i?S}S! ?A contrary j'hx'cognising' the "Xo7-ijv‘rg 

IBeco^mg) as a reality, they explained this Becoming by refwtaice 

B Everything that has come into , existence is the union of 
Spirit and Non-Spirit Kshetra-KsMrajna samyogdtV savs the 
Bhag^Yat Gita in xiii. 26. They did not deny ail reality 'to the 
Umverse ; they only said that it has no realitv independent of and 
apart from Being ; they distinguished that Being whidi wa.s .mivei-Kal 
^;^n^ple, inWhgible to gfl from the other, ,i 

f pipcaple - intelhgible and real to mcli o«% as possessed senses lilce 
our own ; the one was a necessary truth, whilA the otlier was onlv 
contingent and relative* 

The Vedantic expression chit jada granthi is very significant. ]<- 
means the unity of the two contraries, Being and Not-BeiiK'—tlio 
dnjaes s or w ncUiation of Being and Not-Bcing. 

The Vedantic conception in this connection is that Becoming is 
pply a manifestation of Being on itself, and that the connwtion 
.gwen^the two is that of Identity-" hhUnd sam- 


on being entangled in it * . , 
hp' is not in or of all this 
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T.li e Bec|iiel will show tliat if ever a solution of the problem of the 
Universe is possible, it is in this conception. 

But now let us see how Hegel describes the Indian Brahma. 
Ignoring, at the outset, the qtiestion as to what really is the ultimately 
truth, that is, a truth for all possible intolligenees and not 
for the human intelligence alone, mixing up Hindu philosophy with 
mytlu>!ogy and the corrupted practice of asceticism, without taking 
the pains of understanding the esoteric significance .of the secoM or, 
the pies _ imderh^^^ the_ third_, he has built up a structure^ 
mi which he b ase s the conclusion that Bra hma i s a cha racteriess | 
n,qthingiiess. an empty abstraction, ^ jiirposeless em pty power ,. ^ 

without wisdom an3 without^ activity — a unity into^jvMch ail 

existoces pass as mto a dark.and ^eterjaa|_ni_^^^ The votaries of 
such a deity are described as revelling in a region of unbridled 
madiiess d^^ **^'‘*“ 

Another Hegelian philosopher describes the Indian Brahma as “ an 
abyss of a negative infinitude .... a unity which was no principle 
of order in the manifold differences of things, but merely a gulf in 
which all difiereiice was losh”® ^ 

In the same strain, Professor Pfleiderer^' — himself a Unitarian and 
not disposed to agree witli Hegel in liis vindication of the Christian 
Trinit.y'^ l)y his pliilosophy — describes Brahma as '' an indeter- 
Biiiuik^ al.)SLract Being, wiiich. is hardly distinguished from nothing ; 
Q.U abyss wliieh. suuilows up all finite being, ml m the iposiiive ground 
'fvkich produces and maintains the finite ; it is like the cave of tlie”'* 
lion into which all the footsteps lead but none lead out again.” And 
the Veddnlnds world, including the ego and itp conscioiisnesss is, 
aecoiding to him, an untrue appearance, a delusion of Mdyd^^^ 
and tlie Brahmaiiic Pantheism “shows itself as Acosmism _ and 
ultimatch’^ as absolute Illiisionism.” 


^ Hegel’s * Phil Rel’ VoL I, p. 333, 
and Vol. Ill, pp. 317-^-329, 

^ Htlward Caixxi’s ^ Evolution of Eeli- 
glon,’ Vol. I, pp. 2C2, 263. 

® “Lectures” L 13 — lo. 

* Perhaps it is not generally known 
in India that Hegel has attempted to 
reconcile philosophy and Christianity 
a^nd vindkate the ciaiixi of the latter as 


a revelation ; the resurrection of Jesns 
was to him an absolute historical fact. 
Bee Sterling’s Notes in Bchwegler’s 
“ History of Pliilosophy,” p. 440, 

^ What would Prof. Piioiderer say^ 
to the following sentence in Hegel’s 
writings “ the truth is that there is only 
one reason, one mind and that the 
mind as finite has not a real existence.’^ 
Haldane’s * Pathway,’ II, p. 101. 
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It is difficult to imagiae from what source these thinkers could have 
derived their inspiration. Their description of Brahma sounds more 
like a joke than a sober and earnest statement of a philosophic view. 
It reminds one of the hitteFmoekery which Heine made of Kant’s 
“ Critique of Pure Eeason ” or which Mr. Kirkman made of the 
philosophy of Herbert Spencer. The destructive criticism of Kant, 
according to Heine, made poor old Lampe, the servant of that eminent 
philosopher, disconsolate when he saw that his God was laid low ; 
Kant’s heart was softened, it is said, and he reflected that this would 
not do ; “ poor old Lampe must have his God ; otherwise there 
would he no happiness for him,” and out came, accordingly, the 
“ Critique of Practical Eeason,” which guaranteed the existence 
of God.* 

A simflar ridicule, it is said, was sought to be thrown on the phi- 
losophy of Herbert Spencer, Mr. Kirkman professing to translate his 
definition of Evolution as ‘‘ a change from a nohowish untalkabout- 
^ imgeneral-talkaboutable, 

I and not-allaUkeness, by continuous somethingelsifications, and stick- 
I togetherations.”“ 

Hegel himself would apparently have had no objection to the Ve- 
dantic conception of Brahma if it was Thought and Being— Thought 
implying “ an activity which determines itself in itself ”3 ; if it was 
' characterised as a “principle which moves itself to its manifestation 
^or produces it.”‘t According to another Hegelian philosopher, s 
too, the modern conception of Ultimate Eeality is that it must be a 
“unity which realises itself in differences, which by its own inner 
impidse gives rise to differences, yet even maintains itself in them 
and through these differences returns upon itself.” 

But what is the Vedantic conception of Brahman but this and more? 
The description of Brahman given at the very outset of the Vedanta 
Sutras js® : “ Brahman is that from which the Universe proceeds ; 
it is all Intelligence and is the source of Scripture and root of all Bmow- 
f ledge.” In another 8y»ra it is said that this One thought that it 

S. Lilly’s “ Enigma,” p. 277. 323, 326. 

1 ...» Hudson’s ‘ Philosophy of Herbert « p. 320. 

4 . Spemcer,’ and Spencer’s “i'iist 5 t 

,, iJSinoqiles,^ Appx. p. 566: ® Spmoza,” p. 128. 

pf*^’‘-Voi. 3, pp. ' 1.2-8. S.B.B.V 0 I 34, 
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should become many and it became Many by its own ekshana^; which 
may be fairly translated as Thought and Will 

In other Sutras^ it is said that the Universe proceeds in a fixed 
order, implying Intelligence and Purpose, and unmistakably suggest- 
ing evolution or progressive development according to fixed laws. 

The Hegelian conception of the Infinite returning upon itselfs 
has reference to its return from its self-externalisation into a higher 
unity with its own self again. It means, for us human beings, the 
alternation of dying to the lower and rising into higher existence — a 
dying to live a larger and larger self — a conception not foreign to the 
Indian Vedanta,^ if one would take the trouble of understanding it 
correctly. I shall have to refer to this idea at greater length 
later on, 

I now ask if the Brahman^ as described in the Vedanta Sfitrhs, can 
be said to be a ''characterless nothingness. ”5 Jg it not, to useHegeFs 
own language, a principle which moves itself to its manifestation 
or produces it, as the unmoved which moves according to the pro- 
found expression of Aristotle ? '' Shankar himself expresses this 
very idea of a Being unmoved yet moving through its own inseparable 
power called Maya. If by ' ‘ characterless ” Hegel meant to refer 
to the Vedantic idea of nirguna Brahma, he obviously misunderstood 
what that expression was meant to convey. Ouna, though popu- 
larly translated as “ quality ”, is, however, a technical word denoting 
the component constituents of Nature {prakriti), which characterise 
all that has come into being, and as such are liable to change. These 
Gimas cannot be predicated of the Pure Absolute Being, Brahma, 
which is essentially all that the Eternal Changeless One must be. They 
constitute in reality the negative aspect of Brahma, and are supposed 
to belong to prakriti or Mdyd, which is ever inseparable from Brahma, 
In the language of Hegelianism, this takes away from Brahma the 
character of an empty abstraction and conduces for man, in the normal 

^ ChMnd. Up. VI, 2, 3-4:5 Ved. Sutr. 

II. 3-13; I. 6-6. 

2 Ved. Sntr. II 2, X-6. 

® See tMs process lucidly explained 
in Haldane’s ‘Pathway,’ 11. pp. 109, 167, 

168. 

* See the idea of “ self-extemaliza- 
„ Son ,” deTeloped by Shankar in Ms Gloss 


on Ved. Sntr. I 4, 26. S.BaE. Yol. 34^ 
p. 287, See also Ved. Paribh, See 
also Bhag. Git. IX. 4. “ By me all 
this world is pervaded in my nnmani- 
fested aspect; all beings have root in 
Me, I am not rooted in them.” , , : : 

® Por a further refutation of this 
charge, see Babindra Nath Tagore’s 
“ Sadhana,” pp. 16—18. „ „ , . " 
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condition of his present embodied existence, to enrich i he 
of Brahma in the Hegelian sense. 

These writers entirely ignore the fact that the ImJ 
the ultimate synthesis of thought, untleriy 
of the Indian schools. 


eoiua^pt ion 


inn Atlvaila i.H 
■i«g the different teaeliings 
They make no di.stinction Itetn'cen f,liese 
several schools, which, though apparently different in their tenet k, 
are yet considered not as being in conflict with each other, but iis 
steps to theattainment of the highest truth,' and which couscfiiumll y 
are all included under the general title of the Vedthda ; nor do tlu-'v 
make any distinction between the two great monistic schools of Advaitn 
and Vishishtddvaita, represented respectively by Shankar and Eama- 
nu]>. If these distinctions had been present to their mind iheir 
observations would not have been of so sweeping a character as they 
are against the Indian Vedd-nia in general. They would have at least 
excepted the dualistic systems® of Madhvacharya and Vallabhacharva 
and the monistic teachings of the Ramanuja school, from the obiec- 
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of attribute', but ouclowcd with all the imaginable auspicinuH qua- 
lities”; that file world, as we see it, is not illusory but real, oiiiy 
the reality is not independent of or apart from ■ tluit !h<;sv> 

three entities are uaturally distinct from each othcrh that tlituc is 
no essential oncmess of the individual self with the supromc Ktdf’, that 
salvation ino;ms not, that the individiud soul becomes identical, in 
essence, with the Buiueme Self. Imt that it acquires mtwt of the jiiviim 
qualities of that Self (ntinahliui'a), .Tinl in that, sense becomes one 
with Him'’; tlmt tJiis state of perfection is attain, able only by purity 
of life, righteous conduct,' and a loving devotion to God and by His 
Grace.? Quoting the Bhagwat Git;i (xiv. f) he says that such a soul 
rests in God; it is not in anyway hurt at the time of the pmhija 
(cosmic deluge) nor bom again at the time of frcsli cosmic evululion ; 
that till such perfection i.s attained, the individual soul iuiR to jtass 
through a succession of embodied existence; that evwi lu the 
time of the jmlaija, the indiiddual souls resume their further 
development, when the next cycle begins at the will of (iod.tf 

Brahma, according to Eamanuja, thu-s comprises, within itself, 
distinct elements of plurality, wMcli ail lay claim to reality. It is a 
Personal God, who is all-powerful, all-knowing and all-mercjfii!. Ho 
“ pervades and rules all rliiags wli’cu ujianTia! and ijiunatcrial 

a,s their (Inner Guide). 

Thus, to u,sc the pn expressions of 1 legclia u ]dii!o,., opiums, we have, 
in Eamamija’s system, God, man, and nature, man Iruusceiiding 
nature, and both man and uuture ilnding tlieir ultimate reconeilia- 
tion in God — a unity in variety. 

To such a view it is hardlj' possible to take any exception on the 

ground of its being a false or empty abstraction, or of its having a 
tendency to acosmism. 

It is only when we come to the rigorous monism of Adraiiim like 
Shankar that the objections noted above have an apparent relevancy, 
though even here they have no validity, except at a stage, which the 


8te BhiMiya. pp. 344- 

‘IlfM. p. 232s 

233. . ' 

iw. p. ssaj, „ ^ ^ ' 


® I bill. p. 148. ^ ‘ 7"' ' -I 

’ Ibii. p, 238. ^ ^ - ' 

S.B.JS., ¥«)i: 34, Mmd 

pp. ^ . ' " " ^ - 1 ; 

p*aa:Tiii ' 
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pMlosopliers of the West, of the preseat age, may well ignore, if they 
are either uawilling to ackno\Tledge its possibility or unable to appre- 
ciate its truth. 

Shankar, like Ramanuja, appealed to the same scriptural authority, 
but his view of the as taught in the Upanlshads, is as 

follows' : — 

Whatever is, is in reality One. There truly exists one lJni\ ersal 
Being, called Brahma oi Paramdtmmi, the Highest Self ... It 
is pure Thought and Being— Intelligence or Thought is not however 
its attribute, but constitutes its essence ; it is not a thinking Being 
but Thought itsdf . . . Associated with its own power called Maya or 
Avidyd, it is the cause of the universe that we see and is called God. 
This power, is neither nor (Being nor Not-Being)— not 
Sat, because Brahma alone is Sat ; not Asat, in the strict sense of the 
term, for it is the cause of the world. In the presence oi Brahma which 
is All-Intelligence, Mdyd modifies itself by a progressive evolution 
into all the individual existences, (Bheda), distinguished by special 
names and forms {Ndma Ru^m) of which the world couvsists ; from it 
there spring in due succession the difierent material elements and 
the whole bodily apparatus belonging to sentient beings. In all 
these individual forms of existence, the indivisible Brahma is ever 
present ; but owing to the particular accidents or adjuncts into 
which Mdyd, the inseparable power of Brahma, has specialised itself, 
it appears to be broken up — it is broken up, as it were — into a 
multiplicity of intellectual or sentient principles, id was or indivi- 


occasional changes in the langudgc 
rendered mcessaicy for a dear state- 
ment of Shaukar^s own utterances. 
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wnen Bramna sends lorth a new material world ; but tbis round 
of births and deaths ceases as soon as tlie truth is realised 
of the doctrine Tat twam asi—the iipddMs attached to the individual 
become extinct, and it recognises its own identity with Brahma 

This is no new view suggested by Shankar for the first time. 
It had its sanction in the V edas^, in the XJpanishads, and in the 
Bhagwat Gita, as old as Plato at least, whose ideas were developed 


Man and Nature get their being and in which they both live and 
move and find their final reconciliation and rest. That principle is 
Brahma, the Absolute One, which, from its very nature, must be 
infinite and inaccessible by itself to the understanding of Man. 
It is possible to conceive that he viewed Brahma almost as 
Maimonides viewed the Absolute, and thought that if Brahma is 
an Absolute Unity, every element of plurality or difference must 
be excluded from it; it cannot be conceived as having matter for its 
body or as possessing attributes ; for these, whether considered 
as its essence or considered as accidents, would equally vitiate 
the conception ; as the essence of Brahma they would create a 
plurality of infinites, and, besides, introduce into its nature the 
divisibility and compositeness which belong only to corporeal 
things ; as mere accidents they would only become so much 
superaddition and express nothing in the reality of the divine 
nature ; being beyond the reach of speech, any predicates, by which 
we suppose ourselves to attain to a knowledge of Brahma, are 
strictly an expression of our own ignorance, and the only strictly 
accurate way of describing such an incomprehensible Being would 
be by the negative method Neti Neti — not so, not so — by showing 
not what Brahma is, hut whg^t it is not. 3 

^ See TMbaut, S. B. E. Vol. 34, In- and compare d. Caird*s ^ Spinoza,'* 
trod. pp. xsiv — xxYxi. p. 64. To assign attributes to such a 

“ See, Ria Veda. X, 129 2. would be ratber its degradation 

- <2 < 2 , , than elevation, says H. Spencer, ‘First 

Principles,’ p. 109. , ‘ : 

12, and Bnhad^ranyaha Up. II, 3-6 r 
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THs may perhaps appear as rarefying the idea of the Snpixniie 
Principle to a logical abstraction — which is simply the negation of i ho 
finite ; but such a view of the matter would be misleading. Thought 
does not construct Universals out of singulars, conceptions out of 
particulars, but begins absolutely and at once wutb Universahs or 
general conceptions.’ As I shall try to show in the sequel, the con- 
ception of the Ultimate Reality is a metaphysical conception, not 
reached by any process of logical abstraction ; it is a psychological 
fact and represents the fundamental truth of all philosophy. 

If the process by which this conception was reached by the Veidn- 
tin was a logical abstraction, his case wms not singularly exceptional. 
Not to speak of the ancient Greek philosophers, in modern times, 
too, many eminent thinkers of the 17th century are said to have arriv- 
ed at the pure and absolute Reality by a similar process. Spinoza 
was one of them. He, too, like some of the earliest Indian and Greek 
philosophers, considered that true happiness lay not in the ordi- 
nary objects of human desire— in riches, honoiu’s, or the pleasures 
of appetite and sense — ^these he considered to be inconstant, 
perishable and deceptive, having an ephemeral reality. And lie, 
accordingly, endeavoured to find some true and abiding object of 
love— something in finding which he would find a perfect and 
eternal joy. By a process of introspection and (as Hegelianism 
would have it) by a process of abstraction from all determination, 
holding that all determination is negation, he discovered the 
Divine in Man, and that he called the Most Perfect Beinsi, 
Single, I nfi n i te and All-Embracing — the source and origin of tlie 
entire Universe. He is the immanent and not the transient cause 
of all things : all things are in God and move in God. 

The God so reached was, according to Principal Caird, au 
“indeterminate substance of which nothing can.be affirmed ... a 
self-identical unity into, which no distinction or difference can 
enter.” “ But still,” says Principal Caird, “ Spinoza intended 
to find in that principle the explanation of all things. The whole 
, _ finite world was, to ’be so involved in the idea of God as to be 
ie, however, adds that to achieve this result, 
to illogical expedient. , . . “ He 
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in wHoli all the limits and imperfections of the finite are clone 
away, and that the purely alOSirmative Being, the Supreme Reality, 
should be regarded as the negative of m esivstenee which is itself 
negative or unreal.’’^ 

If this was the process used by the Indian YecMntin, it must hn 
borne in mind that this would be only a stage, preparatory for a 
positive movement, in wMch we contemplate the finite from tlie 
point of view of the Infinite, like going up a hill and taking a Burvc\v 
of the regions below ; and that this higher stage means that tlio 
Infinite itself must be conceived not merely as that which thcj 
finite is not, but as that loJdch includes and explains it. not merely 
as an indeterminate background of the finite, but as a self deter- 
mining principle which manifests itself in all the determinations of 
the finite without losing its unity tvith itself 

I have elsewhere shown, and it will be my endeavour later on to 
show in more detail, that the Indian has taken this further 

step also, and the conception it has formed of Brahma is all that 
it should be to satisfy the Hegelian test, and more. It is suftlcient 
here to refer to the Bhag. Git. xiii. 13 - 17 , 27 , 30 - 33 . 

But assuming, as some have done, that Bfalinia is no more than 
a negation of the finite, the question is, whether such a conception 
is an empty one and, therefore, inadequate to be the concrete basis 
of religious consciousness and life. If it is wrong Philosophy, is it 
bad Theology, too ? 

It is said that such a conception, though logically correct, is a 
bare abstraction, which can have nothing concrete corresponding 
to that conception j that to elevate it into a Being and endow it 
with the character of a metaphysical realitv is nnlv 


IL, 32- Tile Absolute is tbe negation 
of negation. 
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it IS interestjiig to note that even a is a vastness ■unlimited in space and in 
itic of the Vrddnta like Gough has to time and in content, for there is 
Irait that the Bmhyia is not an empty nothing known as a limit to it, and the 
)straction, as the Indian Mystic in his term applies to a thing of transcendent 
)ur of ecstacy knows well; that the greatness. 

raJima is positive and self-affirming, The italics in the above passages are 
r, says Shankarach^rya, iTie last rmi- the author’s. 

mm of all absiracMon is not noU’entity x »» tt t t mi -x i* 

!{ entdy. It is the object of the notion ‘ Lectures,” Vol. 1, 156. The itabcs 

V ..d i. p«».t to ^ “cf'A'SW.Svol Eoio’Y.!, 

fS!KTq#5rtf (See H, pp. 215, 219. 

ongh’s ‘ Phil. Up.’ p. 37). “ ‘ Evol. Rel.,’ Vol. II, p. 130. 

Gough further quotes {ibid* p. 38) Of. also, E. Caird’s ‘Evol. Greek 
nandagiri from Taitt. Up. that Brahma Theology,’ Vql. 11, pp, 237, 242 
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efficient enougli to arouse in them exactly the same sentiments of 
universalising spiritual principle, which in practical life is found to 
be a most ennobling ideal ; if they felt themselves completely 
identified with the 'principle involved in their conception of 
Brahma and thought that they could realise it in themselves, what 
more w^as needed than such a principle, which was capable of 
responding to the cravings of the human heart St. Paul is said 
to Iiave fully identified himself with the principle manifested in 
Christ, vrhile refusing to Know Christ after the fiesh/' 

Here is admittedly a case of abstraction of a principle, which, 
according to the Hegelian standard, is an empty one, because 
there is nothing of concrete riches in it. But it is interesting to 
read the justification of this abstract conception given by the 
very philosophers who have condemned such a process in the 
Indian VeMnfa. 

Professor Pfleiderer® says : — 

True as it is that the Spiritual Christ of Pauline preaching 
rests upon an abstraction, ■which may appear poor in com- 
parison with the fulness of life in the real historica] Jesus, yet it is 
also cerimn that it ivas only by this abstraction from all externalities 
and contingencies in its manifestation that the ideal principle of the 
religion revealed in Jesus could be put in such clear light — that its 
truth might be made luminous and noble — as holding good universally 
for the humanity of all peoples, and all timesJ' 

Dr. Edw-ard Caird, again, says as follows^ : — 

'' The Stoic, isolating himself from all the life of the family and 
state found in the isolated self upon which he withdrew the 


^ It is interesting to note that even a 
critic of the Vrddnia like Gough has to 
admit that the Bmlima is not an empty 
abstraction, as the Indian Mystic in his 
hour of ecstacy knows well; that the 
Brahma is positive and self- affirming, 
for, says Shankarach^rya, the last resi- 
duurri of all absiracMo'U is not noU’entity 
hut entity. It is the object of the notion 
“ I,” and is present to every soul, 

t TH.21 TT-. 7 Air\ 
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principle of a cosmopolitan society, and tkus rose to a new 
positive conception of tte relation of men to men wMch could take 
the place of the old relations of kinsmen or fellow-citizens.” 

It is thus clear that the richness of an abstract conception 
depends upon its ejOicacy in awakening the religious conscious- 
ness of man. Where an intensive feeling is aroused thereby, it 
transcends the limits of logic, and is capable of a richness and 
fulness of content, which baffle definitions and outstrip the compass 
of the hard and fixed categories of the understanding. Our most 
exalted spiritual experiences are least capable of being expressed by 
precise scientific formulae, and when we attempt to express them, 
the language we use insensibly takes a negative form. ' 

The richness of an abstract conception thus depends very much 
on the capacity of the mind to grasp it and so to realise it in 
practical life as to give it, so to speak, a concrete form. All ideals 
are illustrations of this truth. 

But what false or empty abstraction is involved in our concep- 
tion of Brahma ? Is the theory of knowledge by which modern 
philosophy in Europe tests these questions itself correct?^ Pro- 
fe^or Perrier and Professor Veitch tell us that it is not, and 
requires correction ; it takes no note, at the outset, of what man, 
as a fact, does know ; it ignores the fact that the laws of our 
knowing the object in time and space are not necessarily the 
laws of our knowing all objects^ ; it takes no note of the fact that 
all important and primitive t?:uths are known to Reason not by any 
syllogistic process. The cogito ergo sum, for instance, of. Descartes, 
is not a syllogism but an enthymeme. Without an exhaustive study 


/rr. 
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principle known to tlie ancients long before Descartes enunciated it 
as cogito ergo siim^ Knowing and Being are fused in one intellec- 
tual comprehension, the subject and object becoming iinplioative.^ 

If the Veddntm recognises in the Brahma Absolute Existence 
and Absolute Intelligence {Sat, Chit), the Absolute Sai to which all 
existeiicee are referable, the Absolute Knowledge wliich considers 
things in their eternal and infinite connection with itself and 
never apart from it, the true principles of all being and all 
knowledge here flow into one. And there is no empty abstraction 
in such a case with which the Brahma of the Ved-dnta is charged. 

Assuming that in reaching our conception of Brahna there is 
involved a process of negation and abstraction, this negation would 
be only a partial one. In the very process of negation the affirma- 
tion is implied as its correlate, and vice versa ; besides, what is 
negated is, in fact, not the reality of the world we see, but the 
isolated and independent substantiality, which in our unenlightened 
condition we are apt to assign to the finite creation ; the positive 
unchanging element in it, viz. the Sat, is unreservedly recognised in’ 
this process of negation as its substrate and necessary accompam- 
ment. Our knowledge of the Absolute is either intuitive or 
empirical. If intuitive, it may be abstract but not empty, = It 
would in this view be founded on a certainty — an ultimate fact 
from which we cannot escape. It would be a psychological fact. 
If empirical, we reach the noumenal reality through our experience 
of the phenomenal world, and having got at it thus and recognised 
it as the eternal and ultimate reality, we cling to it as the eternal 
reality (Sat), not forgetting at the same time that inasmuch as, 
generally speaking, every cognition implies the synthesis of the Sat 
and Asat (the Universal ego and the particular predicate which is 
the object of the cognition for the time being), the two are in this 
sense inseparable in cognition. So that when one speaks of 
the Sat alone, there is something of the concrete attaching to that 
conception even in its negative character of Neti Neti ; it is thus 


^ See Vecl. Sutr. Ill, 2. 21 Shankar’s where nature without mind and mind j* 
Gloss on the same, S.B.E., VoL 38, without nature are regarded as impossx- 
p. 160, where thought and existence ble. 

are regaled as mseparable. . gee Hegel’s ‘PML Eel.’ Vol. I,. 

See also S. B. E. Vol. 34, p. 106, nr,. 120.328. 
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not a pure and absolutely unrelated abstraction in tlie Btricdest 
sense of tbe term. Tbougli not capable of verification apart from 
the phenomenal world, it is clearly and intelligibly distinguishable 
from the latter. 


The conception thus reached is not purely logical but nietaphvsicai 
and a metaphysical abstraction can never be an empty one. It dis- 
tinguishes the eternal from the contingent, the real from tlie ])ho- 
nomenal, and says that except the eternal, and independent of it, 
nothing in reality exists. 


We view Brahm as Spirit becoming known to man, in and by 
reason of its manifestions on itself, as the prhis of all such 
manifestations. In doing so, we do not merely personify or hypo- 
statise a bare abstraction or spiritualise our impressions, as is 
commonly sup^iosed.® 


con?eioiiS‘ 


pies, pp. 87-89, from wliicli a short Cf, also Seth’s “Hegelianism and 
quotation is subjoined Personality,” pp. lli-12. 

“Besides that defuiiie consciousness ^ It is interesting to note that a sin diar 
oi which lo^c formulates the laws, there imputation of a false abstraction has 
is a.,so an iwlcfinitB consciousness which been made against Plotinus in that 
cannot be foi'mulated. Besides complete he arrived at the highest reality and 
thoughts, and besides the thoughts treated it as having no need of an ytliinf 
which, though incomplete, admit of but itself; that in ascending, he had 
completion, there are thoughts which it draivn up the ladder after hini and left 
is impossible to complete ; and yet which himself no possibility of descending 
are stili in the sense that they are again ; yet some way downwards has 
normal altections of the intellect. ... to be found. It is argued that if the 
pve cannot know the Ab- One, as complete in itself, has no need to 
solute, IS, by implication, to affirm that create and if yet It has createtL Plotl- 

bound, in some way, to account 
ot our power to ham wMt the Absolute for the fact and to cut the knot, if he 
IS, there lies hidden the assumption that cannot untie it. Accordingly, it is said 
maknng of this assumption that in describing the movement down- 
proves that tne Absolute has been pre- wards he has had to take refuge in meta- 
sent to the mmd, not as a nothing, but phors and analogies. See E (Srd's 
j ■ T**® Nottmenon, ‘ Evol. Greek Theol’ Vol. 2, pp. 253-4. ' 
erywhere named as the antithesis of In such a movement downwards. Dr 
throughout Caird further asks, with reference fo 
-M ^ctoahty. Spinoza, can one consistently reassert 
It m rigorously impossible .to conceive the realitv of that which in onfl's 
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If the Bmhm of the Indian YeMnta is.: 'a.': false and 
abstraction, the idea of the Absolute Being in the Hegelian system 
would be no less so. HegeFs own utterances exposed himF accord- 
ing to Professor Seth, to the' .charge of. ■ having''- 'transfor^^ 
logical Absolute into a meiaphjsicd existence, by a leap across the 
ugly broad ditch ’’ which dialectic is powerless to bridge. But 
Professor Beth suggests - a-' ,sympath..etic\.expianation'.'-;ot A 
meaning. That explanation is, that we first go to the Absolute 
Being as a logical abstraction .and then again,- a^' it tvere, come back 
through our experiential '.knowledge of actual fact to. the quasi or 
dependent rea,lity of Nature, and thence back again to the full 
reality of the Spirit. It is because we ourselves are Spirits, that 
we cannot stop short of that consummation. The pure form 
craves, -■'aS':.,it were, forits concrete realisation.^ . 

The truth is that if one feels the presence of the Infinite in every 
sense-perception of external objects, this Infinite can hardly be said 
to be a merely logical and therefore an empty abstraction. It is the 
discovery of a psychological fact that man can and does find the In- 
finite behind the finite, and he is conscious of both siniiiitaneoiisly.*^ 

The Infinite per se, as a mere negative,’’ says Professor Max Muller, 3 
'^would have had no interest for primitive man, but as the background, 
as the support, as the subject or the cause of the finite in its 
manifestations, it came in from the earliest period of human 
thought,” ■' ' 

The Hindu might well say with Descartes : I ought not to think 
that I perceive the Infinite only by the negation of the finite, as I 
perceive rest and darkness by negation of motion and light ; on the 
contrary, I clearly perceive that there is more of reality in Infinite 
substance than the finite. 










.1 




Dr. Bailantyne rightly remarks that the '' empty substratum, 
which the Veddniins are fancied to place in the room of the Supreme, 
is precisely what, as a nothing, does not enter into their conception 
of the Supreme at all.” 



V m 




^ See however justification of Hegel " B&Ws ** Hegelianism and Person- 
in E. Caird’s “ Evol. Greek TkeoL,” Vol. PP 

2, pp. 246-7. Will not tke same apply to » See H, Spencer’s “ First Pcmei- 

pies,’’ pp. 87-89. 

Haldane’s “ Pathway,” n, p. 69. . .. NatnralBeligion.” p. 149. .• . 
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When the ancient Hindu addressed, for instance, Ids hymns 
to the Dawn, he did not adore a bare abstraction, but something more 
and higher than the Dawn, something within or behind it wliicli did 
not vanish ; which came again and again*? day after clay, and mani- 
fested itself in the Dawn* It was the “ visible Infinite reached 
not by any long process of abstract reasoning/ 

He was not satisfied with Devas such as Prajapati or Vishvakarman; 
the spirit of honest doubt, in the further stages of his development, 
gave rise to what Professor Max Muller calls achmsm, not atheism, and 
name after name was tried to signify what was believed to be higher 
than the concepts of Praj*3-pati, Vishvakarman, and tried in vain. 
Each quest after his higher principle was answered by Neti Neii 
{not-so, not-so). The old gods were abandoned, not because the ancient 
Aryan believed or desired less, but because he believed and desired 
more. At last, he found what he wanted and expressed the same 
by a neuter name, higher than masculine or feminine, not lower. He 
wanted a sexless, but by no means a lifeless God/ 

In their desire to have such a God, full of every content, the Indian 
Mystics passed through a process, which has been aptly described 
by Professor James in his ' Varieties of Religious Experiences/ p. 416, 
in the following words : — 

‘ Their very denial of every adjective you may propose as appli- 
cable to the ultimate truth,— -He, the Self, the Atman, is to be de- 
scribed by “ No ! no ! ’’ only, say the Upaiiisliads — ^though it seems, 
on the surface, to be a no-function, is a denial made on behalf of a 
deeper Yes. Who so calls the Absolute anything in particular, or 
says that it is this, seems implicitly to shut it off from being that-At 
is, as if he lessened it. So we deny the * this/ negating the negation 
which it seems to iis to imply, in the interest of the higher affirmative 
attitude by which we are possessed. The fountain-head of Christian 
Mysticism is Dionysius, the Areopagite. He describes the Absolute 


^ ^ <?/. Max: Muller’j 


Natural Beix- ® S-IaxMiiller’s ^^Origiii and 
of Beiigioix,*’ pp, 145, 310-11, 310, 
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order, nor magnitude, nor littleness, nor equality, nor inequality, 
nor similarity, nor dissimilarity. It neither stands, nor mores, nor 
rests. . . It is neither essence, nor eternity, nor time. Eren intel- 
lectual contact does not belong to it. It is neither science 
nor truth. It is not even royalty or TOdom ; not one ; not 
unity ; not divinity or goodness ; nor even spirit as we know it, etc., 
ad 

But these qualifications are denied by Dionysius, not because 
the truth falls short of them, but because it so infinitely excels them. 
It is above them. It is superAviCmt, ^leper-splendent, 5z/.pcr-es$ential, 
^wj^cr-sublime, super everything that can be named. Like Hegel 
in his logic, Mystics journey towards the positive pole of truth only 
by the ‘methode der Absoluten negativitat.' The German Mystic 
Eckliart^s thoughts in this connection are apposite. He says God 
is nameless, for no man can either say or understand aught about 
Mm. If I say, God is good, it is not true ; nay more ; I am good, 
God is not good. I ma}^ even say, I am better than God : for whatever 
is good, may become better, and whatever may become better, may 
become best. Now God is not good, for He cannot become better. 
And if He cannot become better, He cannot become best. For these 
three things, good, better, and best, are far from God, since He is 
above all. If I also say, God is wise, it is not true ; I am vri=;er than 
He. If I also say, God is a Being, it is not true; He is transceiident 
Being, and superesseiitial nothingness.’’ Concerning this St. Angns- 
tine says : The best thing that man can say about God is to be 

able to be silent about Him, from the wisdom of his iimer Jiidguient. 
Therefore be silent and prate not about God, for whenever thou dost 
prate about C4od, thou best, and committest sin. If thou wite be 
without sin, prate not about God. Thou canst understand naught 
about God, for He is’ above all miderstandiiig.” A master saith : 
‘Tf I had a God whom I could understand, I would never hold Him to 
be God.”^ 

If this really was the process involved in the Neti Neti of the Indian 
Vedanta, there is no room to stigmatise the idea as a bare logical and 
em]3ty abstraction, void of all content. Every attempt made by the 

^ See Inge’s Light, Life and Love,” Philosophy/ p. 61, inhere similar teach* 
PP* I? ings are attributed to Parmenides. 

^ , 0/* > also Zeler’a ‘Outlines of Creel • ■ ^ 
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THE VEDANTA AND ITS HEGELIAN CRITICS 


Indian Veddntin was to obtain a higher and richer conception and 
not an empty nothing, 

Indian metaphysicians may have adopted a dialectic which to 
the Hegelian system would perhaps not be commendablej but their 
ideas of Brahma, God, the Soul, and the Universe, were the result of 
deliberate thought and were not accepted simply as “made and ready' ^ 
by the canon of popular conception. The Indian Veddrda is the 
S3nithetic result of a long course of philosophic meditation and 
review of the diverse teachings of Indian schools of thought, tested 
by the theories of knowledge which they had enunciated. 

And the most important concepts, which the Veddntin thus gained 
with their concept of were those of Law and Order, imply- 

ing Perfect Intelligence and Wisdom. Shankar himself refers to 
this idea in Mundak Upahishad I, i, 7, which is equivalent to saying 
In mtura nihil fit per saltum. 

The Vedantist’s Brahma, in the Hegelian mode of expression, is there- 
fore an absolute, self-conscious, self-determining spirit— of thought, 
which reveals itself in the manifold differences of the finite world. 
While it remains one with itself, it is yet the productive source of an 
actual world of ideas and intelligences— a Being ’which has in it the 
impulse (Sphoorti) to realise itself in all the manifold iiidividualitievS 
of the finite world, either directly, as suggested by the conception 
of the Word (Logos) or Emanation, or indirectly through its own 
ever inseparable power called Mdyd, There is^thus, the recogni- 
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tuiaffecfced by this ever clianging Samsdm. The history of the 
Saviours of mankind all over the world is just this. 

The Brahma is, accordingly, no abyss which swallows up all finite 
beings ; it is no cave into which everything passes as into a kind of 
eternal night ; it is no lion’s den into which all the footsteps go and 
none lead out again. To use Professor Pfleiderer’s own expression, 

It is the positive ground which produces and maintains the finite.” 
In Shankar’s language, it is the “ root of the Universe, and these 
creatures — moveable and immoveable— -have their root in it ; during 
their continuance, too, they rest in it.” It is that in which we live 
and move and have our being."^ The sentiment of a Hindu, that his 
salvation is in his own union with Brahma, ought to be intelligible 
to those who are familiar with the Christian idea of “ union with 
God,” sleeping in Christ Jesus ” &c. That notion is not absurd 
any more than the other is. 


Chhand. Up. VI, 8, 4. 
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So long as L.8 was in tlie first stage, he would naturally make a dis- 
tinction between what is called Spirit and Nature, and assign to each 
an independent reality. In the next stage, he would see that these 
two co-existing eternal principles would be a limitation of each other, 
and destroy the infinitude of both ; he would, therefore, if an idealist, 
subordinate Nature to Spirit, matter to mind ; but he would, in that 
case, feel the necessity of an explanation by which the antithesis 
between the two could be reconciled ; for, without it, a transition 
from the one to the other would not be possible. He would know 
that the dualism of the finite and infinite must be overcome and 
substantial unity reached ; and his explanation at this stage would 
probably be like the one which has more or less influenced Christian 
philosophers since the time of Descartes ; and where polytheism 
(though not quite in the Greek sense of the term) prevailed side 
by side with monotheism, each phenomenon in Nature would have 
its own God to explain it by. 

But when the divine in man was discovered to be identical with the 
divine in Nature, that fact itself would furnish an explanation by 
which to overcome the apparent dualism of the finite and the infinite. 
In other words, when the Yeddntin felt that his own self gave him 
an idea of Thought and Being, when he saw that there was, under- 
lying all phenomena, also a Self— a Supreme Power— Thought and 
Will— whose manifestations they are, when he took the further step 
and recognised the identity of the subjective self in man and the ob- 
jective self in nature, he thought that he had found a solution of the 
grand problem of the Universe^ 

And, indeed, what better explanations of this problem can be given 
than those suggested by the Indian Veddntin (A) Either view 
the whole cosmos as one living organism in an Eternal Nows, and 

1 As to evolution of Indian pMlo- —251, where he says that the history of 
sophio thought see the well considered ail the worlds is actually travelling in 
remarks of Prof. Deussen in his ‘ PMlo- space, without ever absolutely dis- 
Sophy of the Upanishads,’ pp. 183—5, appearing, that all past events are 
158, 168, 171 and 236, showing how the present and indestructible in the bosom of 
strict Adwaita doctrine reconciled itself the infinite. 

with the poptdar idea of the Universe Cf. also Leadbeater’s * Clairvoyance/ 
and the traditional doctrine of the Rig pp. 109 — 113. 

Haldane’s ‘Pathway/ 11, pp, 157 

® See Viveka Chudimani, verses 230, — PP* 46, 64, 

232, 233, 394, 397. Deussen’s ‘Phil. Up.’ p. 137— the 

» As to this conception, see Clifford T 

Harrison’s ‘ Notes on the Margins,’ pp. 249 S.B.B. Vd. ^ ^ 
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treat tlie appearance of the Universe as an indepenclmi entity to bo 
illusory, leaving the question, as to how it appears so originated 
in time and space, practically unexplained ; or, (B) if one must 
seek an explanation of this apparently differentiated and isolated 
universe, that explanation must be sought in some such conceptions^ 
as that of (1) the World, or (2) Emanation or Evolution, or (3) the 
inscrutable power of the Eternal Being — ^the Mdyd of the Vedanta 
system. 

By one or other of these, the Indian Vedantin has sought to ex- 
plain the problem. 

Eigorous Advaitins like Gaudapada and Shankar adopt the first 
of these views. They leave unexplained how the universe has come 
to appear as a differentiated reality ; they attribute this appearance 
to Mdyd^ the inscrutable power {dima shaJcti) of Brahma, and say that 
it has no reality independent of or apart from Brahma, Whatever 
is, is all One — ^from Eternity — in an Eternal Now. There is no evo- 
lution, no emanation, no causation, &c., &c., which are purely time 
conceptions.'* 

But while adopting this view as being the most correct from a 
philosophic standpoint, they do not reject any of the other views 
which I have above mentioned. They freely accept the texts which 
maintain them, as being necessary for the edification of people of varied 
intellectual capacity. Shankar distinctly says that the explanations 
therein suggested may be either true or metaphorical, although he 
personally is inclined to the latter view. It may be, he says, that 

the Lord Omniscient, Omnipotent, the Great Conjuror, did, like 
a conjuror, do all this illusion to facilitate explanation as well as com- 


See Bvivedi’s Mand. Up. Introd. pp. 
and xxviii, where many of such 
sptions are stated and explained. 

. also the relied 

y Shankar in his V§,kya SudhU. 

See Shankar’s Gloss on Ved. Sntr. 
,, 9, 16, 36, 36 ; Vol. 34, pp. 

332, 360, 361 ; and M^ndnkya Up. 

Veiteh "‘Knowing & Being,” p. 21. 
^is one ” c/. Bhag. Git. VII, 7, and 
ihat. Upw II, 4 16. 
is intereatlxig to note that Lotze’s 
’ to Shankar’s ; 
^340 and 


105, (no causation) ; p. 88 (no ema- 
nation) ; pp, 91 and following (no pro- 
jection) ; p. 123 (no prodnction). 

Cf. a similar notion of Spinossa that the 
Universe is not to foe concc4ved as 
arising or beginning to be ; it i% and 
from eternity it was (See ‘ Hist. 
Pantheism,’ Vol. 2, p. 322). Shankar 
expresses the same idea by the term 
AnUi Samtdra ( 991?; ) 

As to modem Oliristian thought re- 
garding the world in time and space 
as a realisation of the pure unity of 
thought in matter, see Edward Oaird’s 
‘ EvoL Greek Theoi.’, Vol. II, p. 241. 
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prehension, as stories, thongli false/’ are meant to convey truths.'' 
Or, it may be that the texts which give those explanations are “ only 
meant as means to assist the true realisation of the Atman — as helps 
to assist the mind in grasping the unity of the Atman.^’^ 

What Plato’s conception of a World Soul did for his system, what 
the Logos did for the Neo-Platonism of Alexandrian philosophy, 
these conceptions of the Word, Evolution and Mdyd have done for 
the Indian Yeddnta, 

From a philosophic point of view, it may, perhaps, be said that 
these are mere expedients or devices adopted as a substitute for ra- 
tional thought, for, from the standpoint of the Absolute no explana- 
tion might be necessary. To hnow the Absolute is, as Schelling says,, 
to be the Absolute, and all differentiations would necessarily vanish 
with that Knowledge. It is only from the standpoint of the universe, 
where the phenomenal world presses on our attention and we can- 
not escape its recognition as a differentiated and independent entity, 
that we are bound to suggest some explanation of how the One has 
become many or appears to have become many. 3 That explanation 
may appear more or less metaphorical ; but how can we avoid the 
use of metaphorical language in our explanations of spiritual truths. 
Hegel’s own dialectic affords a remarkable illustration of this necessity. 
What may be fairly insisted on, in such cases, is that the explanation 
offered must be one, which is intelligible without being irrational. 

When the Veddntin, for instance, says that the world originated 
from the Word, and that this Word is Brahma^; when Shankar said, 
on the authority of some Smnt% that ‘‘in the beginning Divine Speech 
{Ydch^ consisting of Veda, was uttered by the Self Existent from 


^ Ait. Up. IV; c/. Ved. Sutr. S.B.E., 
VoL 34, pp. 328 and following. Gt 
also Vol. 38, pp. 178, 401 

union with Brahman a metaphorical 
expression). 

See Mandukya Up. Ill, 15, 16 and 
23, and Shankar’s Gloss on the same. See 
also Patanjaif s Sutras, II, 18. 

® In reality, says Shankar, ‘the 
creation of the world and similar topics 
are not at all what the Shruti wishes 
to teach ns. . . passages about crea- 
tion and the like, .subserve the purpose 
of teaching Brahma ; . . the creation 

is described merely for the purpose of 


teaching us that (what is supposed to 
be) the effect is not really different from 
the (supposed) cause.’ See Ved, Sutr. 
S.B.E., Vol. 34, pp. 265, 266, 357. See 
also ibid, p. 267. 

^ See Ved. Sutr. I, 3, 28; S.B.E., Voi. 
34, p. 201. 

GJ, also Max Mullet’s ‘ Six systems 
Ind, Phil,’ pp. 520-22, 534 and following 

Max Midler’s “Theosophy,” pp. 51^ 
and following ; 

Cowell’s * Sarv. Bar. Sang.’, p. 20,9, 
and ‘Mahabh. Shanti Parva’ quoted 
at p. 90 of Max Muller’s * Six system® 
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whidh all activities proceed ; ” when in other Upanishads, too, it is 
said that Brahma ^"^thought and willed to become many and accord- 
ingly became many^ they used a language which, to say the least, 
was highly suggestive. 

This idea of the Word (Thought and Will), says Max Miiller-, is 

not a cobweb or a metaphysical dream of abstruse philosophy ; it 
is one of the most natural, and most accurate, nay, most true concep- 
tions of the creation of the World.” 

The idea signifies the unity of thought and sound — a thought con; 
ceived and carried out. As in Plato’s system, the Universe is but 
a copy of the Divine Idea, so the universe, in this view of the Yeddnia^ 
is vdchdrambhanam viMro ndmadheyam^, which literally means that 
it is a modification or change originating in the Word and specialised 
by hTame and Form. In other words, ^‘the Unmanifest became 
manifest by name and form'^ I am one, let me be many,” &c. 

So, too, as to Emanation. This conception is intimately connected 
with that of the Word, on the one hand, and Evolution (pamidm)^ 
on the other. It is highly suggestive of the modern theory of Evo- 
lution. It implies, with the Vedd^itin^ that Smyrna, through the 
laws of its own being, throws itself into manifestations on itself. The 
Yeddntin illustrates this idea by the similes of a spider and its web, 
the hair and nails growing on an animate body, the sea and its w'aves 
and foams, the sun and its rays playing on the rippling water. But 

^ See al^o Ved. Sutr. 1, 1, 5, and posed, “ Kant’s System,” Madras Edn. 
Shankar’s Gloss thereon, Vok p.l4, 

34, pp. 47-48. 

* See JIaz Miiller’s “Theosophy,” p. employed by a 

382. See also pp. 380-3. ^ ^ ^ modem wnter • an mflmte and eternal 

ocean upon wliose surface arise a mim- 

» See Shankar’s Gloss on Ved. Sutr- berless variety of forms, from tiny bub- 
II, 1, 14, S.B.E,, Vol. 34, p. 321, bles to little rippiets, and from these 

^ Compare Kant’s ‘'Matter and form.’’ and mighty waves. Yet 

Matter is that which gives the sensation ocean they arise ; upon its 

<Bupa ?) and Eorm is the “relation surface they are born© ; back into its 
under which we consider the percep- must they be merged. Water they 

tions of our senses, in order to co-ordinate and water they will ever be. . , 

them, . . it is only a law inherent in forms or bodies of all things perish, 

the nature of our mind, by which we gradually change, then pass away, 

co-ordinate the impressions furnished by abides for ever.” ‘ Hist, 

sensibility.” Time and Space are the ^anth.’, Vol. 2, p. 317; c/. also ibid. p. 
forms, that is to say, the relation which ** ^ ^f^at is in God ; and nothing 

we conceive between objects, in order ®an be conceived to be, without 

to. co-ordinate them. In themselves so that modes are to substance 

they are nothing, but the mind could much what waves are to the sea, 

, not ' represent phenomena except as appearances on the face of reality not 
, Siocessiye and abject^ except as jnxta- apart from it, bnt merged in it. 





from Brahma, wHcli is designated its cause. Like Sir William 
Hamilton, tiie Vecldntin recognises an identity of existence in tlie 
effect and its cause — between caiisatum and causa. The effect is 
always latent in tlie cause ; the cause is identical with effect, hdrya 
harana abJieda. What Brahma manifests on itself as an activity was 
what, potentially, was contained in it^ 

The becoming many, says Shankar, does not relate to other things 
as in the case of begetting a son. The becoming many is by mani- 
festation in name and form of that which existed in it, but in its un- 
manifested condition. When the name and form, which exist in it un- 
manifested, unfold, then the name and form unfold in all situations, 
Without abandoning their original nature and without being divided 
from Brahma, either in space or in time; and this manifestation 
of name and form is the Brahmans becoming many^. 

The Indian Vedanta is not unique in its theory of Emanation. It 
found favour with some of the most eminent Christian philosophers 
and German mystics ; the names of Thomas Aquinas, Eckhart, Tauler, 
for instance, may be mentioned in this connection. And though this 
theory is inconsistent with Hebraic cosmogony as given in the Book 
of Genesis, it seems in noway incompatible with the spirit of the 
New Testaments. 

The Indian Veddniin repudiates the unscientific conception of 
creation, which implies, first, a creation out of nothing, and, secondly 
the separation of the Creator from His creation, and which, thirdly, 
in this implication, leaves unexplained the organic growth and devel- 
opment of the Universe. 

The Veddniins, especially those who advocate the theory of Ema- 
nation or Evolution (pm'nam), maintain (what science has also proved) 
that nature is not created, but begotten with the elements of life and 
growth inherent in it, no external impulses being necessary for its 
development. The whole cosmos is a living organism — one life pervad- 

^ Ved. Sutr., II, 1, 15-20. of Plotinus by Edward Oaird, see EvoL 

^ See Taitt. Up., II, 6. Madras Trans- TheoL,” pp. 253-7 ; where Dr. Caird 

iation, pp. 167-8. The objection, that ^-ppears to be unnecessarily severe in his 
such a conception is out and out panth- criticism. 

e^tio, ^ is answered below. For a ^ See Max Muller’s ^ Theosophy or 
discussion of the question of one and Psychological Keiigion,” pp. 296-7. 
many in connection with the philosophy 




THE GREAT ENIGMA. 




CHAP. III.] 


THE GPvEAT ENIGMA. 


39 


But, as correctly pointed out by M. Paul Eegnaud, it was not pos- 
sible that it could receive any development till the subjective stage 
of philosophic thought was reached in India. As stated before, the 
idea, that two co-existing eternal principles of Spirit and Nature, 
Mind and Matter, would destroy the infinitude of both, is one which 
necessarily represents a later phase of thought, necessitating, on the 
part of the Idealist, the recognition of Spirit alone as an eternal 
principle to the exclusion of the other ; but this does not mean the 
denial of all reality to Nature. In fact, no idealist (except, perhaps, 
the Yidnydn Vddins in India) ever went this length. All that 
philosophic consistency required was to refuse it recognition 
as an eternal, independent reality, and to explain the whole 
problem of existence by a single principle, that is, in terms of the 
Atman^ 


This phase of thought can be traced in the Bhagavat Gita and the 
Upanishads ; but it seems to have received, as the sequel will show, 
a consistent philosophic development at the hands of GaudapM and 
Shankar. 


In one sense Mdyd may be viewed like one of the infinite modes 
in the system of Spinoza — a sort of connecting link between the phe- 
nomenal world and the Supreme Essence — ^Absolute Thought and 
Being. But it is by no means a purely fictitious or artificial linki 
Brahma, for obvious reasons, has to be conceived as nirvikdra, as 
perfectly free from all attributes involving motion and change ; the 
whole function of ‘‘ letting out’^ the universe is, therefore, conceived 
as pertaining to that power called Mdyd, which is the illuminated 
dtma shakti of Brahma and ever inseparable from it, the intelligence 
observable in the moral order of the Universe being considered as 
due to the guidance of Brahma which is All Intelligence. Brahma 
itself being Eternal and as such not liable to any modifications or 
changes, the whole of the manifold finite existence is ascribed to this 
agency ; yet the unity of the Brahma is retained ; instead of conceiving 
the Absolute, like Aristotle, as unmoved yet moving^” the moving 
in this conception is supposed to be that of its own power, which is 
ever inseparable from it and which is ever under its own intelligent 
guidance* 


^ See Brihad. Up., IV. 3-4, quoted in Deusaen’s * Phil. Up.,* pp. 135-130. 
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Such an idea of Mdyd may well stand comparison with the Nous 
in the system of Anaxagoras and Plotinus, or the Logos as an Emano- 
tion in the Johannine Gospel, or the Logos as the Second Person in 
the teachings of St. Paul. 

The word Mdyd has been variously described, but I take Shankar’s 
description of it, because it is his rigorous monism which has evoked 
much opposition to the Veddnta, and any justification of the Admit 
doctrine without an explanation of Shankar’s views would be incom- 
plete. He describes Mdyd thus : — 

“ It is a power of the Lord from which the world springs— the 
Divine Power in which names and forms (that is, all finite existences) 
he unevolved, and which we assume as the antecedent condition 
of that state of the world in which names and forms 
eyolved.-^ 


are 


Like the infimte moods in Spinoza’s system, Mdyd’^ is neither sat 
nor asat (real or unreal)-.not sat, because it is not eternal but ever 


^ See Shankar’s Gloss on Ved. Sutra 
1, 4, P‘ 255. The 

original is 


Simm. Cf. Bhag. Git. 
XIV, 3. See also Wilson’s ‘S^nkhya 
K^rika,’ section 22, n. Cf, an 
excellent description of Mdyd by 
the Marathi Poet Ramd^s in his 
Bto Bodha,’VI, 5; c/. also ibid, VII, 
1,^ versos 53 pd following ; ‘ Brahma is 
without attribute, and form, Mdyd is 
^ith both ; Brahma is infinite, 
Mdyd finite ; Brahma immaculate 
and serene, Mdyd fleeting and 
i is without adjuncts, 


. is ^ of the five elements, manifold, 
is one and eternal. . , 
Maya is spread everywhere enveloping 
the Brahma, the sage alone can pierce 
through the mist’. Cf a modem 
writer’s explanation of Mdyd, Dr, 
Rabindranath Tagore’s ‘Sadlmna,’ pp. 
95 and the following—EB. 

® An important function that Mdyd 
has played in the evolution of Indian 
Theology is that, acting wdth Brahma- as 
its o-tma shahti, it has made BraJima 
intelligible as a personal God to number- 
leas devotees. This personal God is not a 
Myth ” as Prof. Pfleiderer and Gough, 


vvii;uuuii aujimcTs, M-o A xui. jt 11 tjxuerer ana Otto’ll 

a IS full of them ; ilf ay £* is visible, ^^<^1 other writers, similarly disposed 
hrahtna invisible; Mdi/d patceptible, Hve ventured to describe, in their 


-..-w , oKiwyw, purceptioie, - vviiuuxcu. iju uoscriue, in their 

imperceptible; Mdyd perish- ignorance of the true working of the 
able, Brahma imperishable; 3Idyd rlindu mind and feeling. See ‘Paneha 
^oweth, Brahma waxeth not ; Mdyd Bashi ’ III, 40. ^ United wdth its owhx 
diminisheth, Brahna waneth not; Mdyd Power {Upddhi Bhakti) Brahma ap- 
appealeth to the ignorant, at- P©ars as (Supreme Lord) 


teaots liim not; Mdydi& hom., Bmhm-a 
IS birthless; Mdyd dieth, Brahma is 
deaths ; Mdyd descendeth into 
cognition, Brahma is beyond cogni- 
tion; Mdyd fructifieth, Brahma doth 


SMalBo Ved.Sutr.,1,4,3 and Shankar’s 

lAIrtnn n I't T-, -r-r ■* _ . 


Gloss thereon, S.B.B., Vol. 34 , p. 243 

<1 " H/r A oMa-AX WViiJAAf \iuitix quoting from ‘Svet. Up.’ IV lo’ 

'XMfb; May d dissoiveth, Brahma is in- ^inTTf' w 
^soluble; Mdyd palletti, Brahma is a 

joy for ever; Mdyd Oimgebh. Brahma <^*107 *Jio« f rainf; is Mdyd, and the 
-IS mmntable; Mdyd aoteth, Brahma ® affected with 


iiili 

"*iii 


-u mmutable ; Mdyd aoteth, Brahma V 

. , 18 , w^yond all activity ^ ^ 

■"3 .-'rarieiie. fonns, BrLma h fomSs^ S.B.E., ibid, p, 329.— ED. 
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changing — nor asat^ in the sense of precluding all possibility of exist- 
ence in one’s experience, like the " horns of a hare’, or "the son of a 
barren woman/ while 3Idyd is the cause of the world, which we see, 
and in which we experience the good and evil in it, pleasure and pain, 
&c. If it is neither sat nor asat^ what then is it ? The answer is, 
it is inexplicable {anirmcliantya) — a technical expression meaning 
a thing which appears in consciousness as something and, therefore, 
more than nothing, and which yet is proved by experience to be less 
than real, because transient or ephemeraP. 

But it is not an illusory nothing. It is a phenomenal something, 
having for its substrate the Eternal Absolute. It is the cause of a 
phenomenal world and not of a fictitious world. The world has a 
relative reality, dependent and resting on Brahma and never apart 
from or independent of it. 

This is what the Mdyd doctrine really means. It is, indeed, true 
that in course of time, from being the ^wonderful power of Brahma, 
the word natoally came to mean the worh of that power, the universe 
and all of which knowledge is possible through the senses ; and inas- 
much as creation itself was a mystery presenting appearances which 
could not apparently be brought in harmony with the wisdom and 
goodness of the Supreme Being, the word also came to mean the 
natural incapacity of man to understand Nature in its true character* 
It thus became synonymous with cosmic nescience {Avidyd). 

In this view Mdyd is deemed to possess two powers, called dvarana 
(enveloping) and vikshepa (projecting), one enveloping the soul and 
giving rise to the conceit of personality, egoity {asjnitd huddhi), and the 
other, projecting the phantasmagoria of a world, which man regards 
as external to himself^ 

Writers on the Vedanta say that Mdyd has a threefold aspect ; viewed 
in the light of the teachings of Shruti, it is unreal; viewed in the light 
of its nature, it is simply inexplicable; but from a practical or 
vydvahdric point of view, it is something existents. In other words, 
the universe, W’hich has come into being by the play of the Mdyd is, 
for all practical purposes, real. 


ftli 




^ See ‘Siddhinta Mukt§,vali,’ p. 13, 
note. 


See Ballantyne. See also Shankar’s 
Viveka Chudstmani,” Verses 142-146, 


where the two powers of Mdyd 
explained. 

® See ‘ Pancha BasM. ’ - . 
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CHAP, in.j the sebat enigma. 4-3 

explanation of the. Universe is sought in the Word (Thought and Will), 
or in the conception of Emanation (Evolution), or in the conception 
of the Mdyd, the Brahma as a self-conscious spirit is ever present in 
its own manifestations on itself, that is, in every finite existence ; 
whether the universe be brought out in form by ^Ishan (thought and 
will), or “ let out of itself ” {visrishti) or brought into being by the 
play of the Mdyd, the Absolute Being and its manifestation {chit and 
jada) go hand in hand ; and though mentally distinguishable, the 
jada is never conceived as an unlike and separate entity fixiating in- 
dependently by itself . The two are one, not many^ There is c^ai- 
tanya, the Brahmic element, everywhere, and it is in this sense that 
what is called Matter is considered not dead. There is what may be 
termed Brahmic Vitality in it— a vitality, which manifests 
itself, in its own way in accordance with its own laws, in such 
degrees of activity apparently, that one might with truth join 
with Schelling in saying that the feeling of life wahes in man 
dreams in animals, slumbers in plants and sleeps in stones. Shankar 
expresses this very idea in his bhdshya on Ved. Sutr. I, 1-11, as 
follows : — 

Although one and the same self is hidden in all beings, movable 
as well as immovable, yet owing to the gradual rise of excellence of 
the minds which form the limiting conditions of the Self, Scripture 
declares that the Self, although eternally unchanging and uniform, 
reveab itself in a graduated series of beings, and so appears in forms of 
various dignity and power”. 

Such are the explanations suggested* by the Vedanta of the problem 
of the Universe. It might, perhaps, be urged that they are not all 
consistent with each other, inasmuch as rigorous monists like Shankar 
object to the Word and Emanation theories as implying an activity 
and consequent changes {vikdr) in Brahma ; but this inconsistency 
is more apparent than real. For under the vivarta theory, too, which 

^ Ved. Sutr. S. B. E. Vol. 34, p. 106. 

® Ibid. p. 63. c/. Shankar on Brihat. 

Up. * Life is ©yery where, and not small 
or large according to the size of the body.* 

Of. * Mt. Aranyaka * which in II. 3, 2, 
speaks of the gradual development of 
the sell See S.B.E. Vol I, p. 222. 

See aiao Lilly’s * Ancient Beligions,’ 
pp. 340-42, i^d it is undoubtedly 


a scientific truth, for if the entire cos- 
mos is an organism and an organism 
implies a growth from within, all the 
potentialities — ^from the lowest to the 
highest — ^must be in all beings from the 
commencement, and capable of deve- 
lopment according to the environment 
in which each one may from time to 
time find itselt 
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of the Inscrutable Mdyd or Amdyd, he simply disguises but does not 
explain the problem. It is rather a confession of man’s incapacity 
to offer a complete solution. Whether we adopt one view or another 
of the three suggested solutions under B. 1-2-3/ we have either 
to leave imexplained the inscrutable working of the Mdyd 
or admit the possibility of the unchangeable (nirvikdra) 
Brahma becoming liable to changes, and leave this possibiUty 
unexplained”. 

Shankar admits that such questions are unanswerable, but he 
adds that they are likewise irrelevant — ^unanswerable, because truth 
is veiled by nescience, and we are thereby deluded 3 ; irrelevant, be- 
cause from^ the standpoint of the Absolute, there being no causation, 
no emanation, &c., which are purely time conceptions, these questions 
do not arise-t. 

The true position of the Advaitin, accordingly, is that though from 
our point of view the unity of One and Many is an inexplicable mys- 
tery, from the standpoint of the Absolute this antithesis of the One 

^ See supra p. 34. 

2 Edward Caird’s view on this point 
is worth quoting. He says, (Evoh 
Greek Theol., Vol. 2, p. 241) : — 

‘‘ The pure self-consciousness of God 
.... cannot logically be conceived 
as going beyond itself to create the 
finite world of movement and change. 

For though the latter involves the 
former as that on which it depends 
for its existence, the former cannot be 
regarded as involving the latter, or as 
in any way essentially related to it. 

The world in time and space is a reali- 
sation of the pure unity of thought in 
a matter in which it can never be 
perfectly realized; but the existence 
of such matter seems in no way to be 
accounted for by the purely ideal 
principle of thought [but see the 
Author’s note at pp. 49 & 60 infra]. 

Thus we are obliged to refer the world 
to God, but God seems by His nature 
to have no need of the world, and, 
indeed, to be incapable of acting upon 
it. In short, there seems to be no 
reason for the existence of the world 
at all — except the presupposed matter, 
which, if it exists, cannot but come 
under the dominion of the universal 


admits ” . . . A further regress 
becomes necessary [at this stage]. 
The Stoics sought to fortify the indi- 
vidual against all the chances and 
changes of the world by teaching him 
to retire into himself, and to treat 
everything that was not in his power 
as unnecessary and without value for 
him, ... To live in harmony with 
nature, both with the nature of the 
world without and with the nature 
of the self within, meant nothing more 
than to treat every particular object 
and end as indifferent, and to fall back 
upon the simple ‘I ami ’of self-con- 
sciousness as complete in itself and self- 
sufficient’’ {ibid. p. 242). Here Ed- 
ward Caird harps upon the same 
string as Eerrier and Hegel-— S3mthesis 
of subject and object— -completeness of 
both in case of severance, to illustrate 
the process of thought by which the 
stoic gave rise to the Heo Platonic 
philosophy, {ibid. pp. 243, 248). 4.. 

* Bhag. Git. V". 16 .See also Shankar’s 
“Switma Hirupana,” (verse 93), 
quoting from Saochid^nand Swl.mi. 

See the authorities cited in note 2 at 
p. 34 supra* i \ 
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and Many is notliing ^ The One is One, though it appears to be Many, 
as the sun with its reflections in water= “Brahma is really One” says 
Shri Krishnas to Arjun, “ and indivisible, though to individual crea- 
tures it appears as inhering in them in a state of division.” 

This problem of existence is as old as man, and every ishilosopher 
has tried to explain it. It is impossible to refer in this article to all 
the attempted solutions which I have noted in the course of my 
reading. But as I am chiefly concerned here with Hegelianism, I 
must refer to Hegel’s views on the subject. 

• Absolute Pure Being, according to Hegel, is the pulse of actual 
living thought, which in its movement is adequate for its own itUernd 
realisation, and which again sunders into an external realisation. All 
things are thus resolvable into thought. This, says Dr. Stirling, is 
the secret of Hegel’s dialectic. This is the Absolute Idealism of 
HegeK 

Dr. Stirling has endeavoured to render Hegel’s philosophy intel- 
ligible by the following metaphor, which is nearly on the lines of the 
Indian YeiarOa. 

“ Suppose aU that existed in the world were a single drop of water 
—space and its contents retracted into that. Well, evidently, seeing 
that^ it is only one drop that is concerned, there is no room for any 
considerations of size. It is indifferent whether we figure the drop as 
a pin’s pomt, or a pin’s head in magnitude. This drop, tliRn , shall be 
the Absolute. But this drop now is not more one than it is many. It 
is a drop, a one, a single entity; and yet, whether it be infinitely small 
or infinitely large, being a water drop, it consists of an infinitude of 
drops each of which is a one— a drop, quite as much as the original, 
though only subordinate and dependent. Now, even so I can figure 
Spirit and Spirits, the monad and the monads. Then furt.hpr if 
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rently surround all and each of them, though they themselves were 
self-retained. ‘And God said, Let there be light, and there was 
light ’ ; the summed intemality saw before itself, still self-retained, 
its own self externalised and constituting in the fashion of externality, 
a boundless out and out of contingent, material, infinitely various 
atoms, into which fell, however, as principle of retention, the 
shadow of the original tree of intellect. 

Friendless was the mighty Lord of all. 

And felt defect. . . 

From the cup o’ th’ realm of spirits 
Foams now infinitude”.^ 

“ Nature, according to Hegel, is potentially reason, but only through 
the spirit does this inherent rationality become actual and apparent. 
Spirit has the certainty which Adam had when he saw Eve. This 
is the flesh of my flesh and bone of my bone. For Nature is in like 
manner the bride to which Spirit is wedded. ...... The inner heart 

of Nature is nothing but the universal ; hence when we have thoughts, 
we recognise in Nature’s inner heart only our own reason, and feel 
ourselves at home there”.” 

It would thus appear that the position of the Indian Advaitin in 
suggesting Atman as the solution— the universal -minfl or spirit— as 

1. Schweglar’s ‘ Hist. PMl.’ pp. 442-3^ 

The reader is specially requested to 
compare the above mth Shankar’s 
passage ^quoted from ‘Tait. Up.’ II. 6, 

“ The Atman,, Alb Light, imagines Him- 
self by Himself, through the power of 
His Mdyd. He Himself cognises the 
objects so sent forth.” ‘M^ndukya 
Up.’ IL 12. The self as the substantial 
cause becomes the self of the 
eSect. Ved. Sut. I. 4, 26. (7/, an 
apposite passage in ‘ Brihad. Up,’ 

“ Brahma felt itself lonely ; it 
said let me have a spouse and pro- 
geny.” According to the old Chris- 
tian Theology, says Mr. C. Tyrrell 
commenting on Campbell’s ‘ New 
Theology’ in the Hibbert Journal ion 
July 1907, p. 919, God felt Himself 
lonely and hence He ‘‘ limited Himself 
continuoxisly to become conscious of His 
endless possibilities. Man is limited by 
his environment, through conflict with 
which he learns his own latent possi- 
bilities ; but this voluntary self-limi- 
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tation on the part of the Infinite in 
search of self realisation suggests a 
wilful tying of knots for the sake of 
untying them, and in order to kill the 
ennui of eternal solitude . . , It cannot 
be said that the New Theology belittles 
Christ, except so^ far as by raising us 
all to the dignity of incarnate deity, 
it threatens His essential and eternal 
pre-eminence. If we are but organs 
or parts of the All which is God, if He 
IS as much the subject, the doer of 
what I do, as I am the doer of what 
my hand does, if my Self is identically 
the eternal Self, then I seem to stand 
as high as the Old Theology placed 
Christ.” 

m Prof. Seth’s ‘Hegelianism and Per- 
sonality,’ p. 128. Other passages wMch 
are quoted by Prof. Seth at pp. 112 abd ■ ^ 
m are h^My aaggestwe of the Indian ^1-1" 
Ideas of Emanation, Seskana (thought i-i ' 
and will) and Mdydi The passages are ir- ’ ' 
too long for quotation toer *• '-t f. ; *! ■ 
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THE GREAT BJSHGMA. 



msiuusionmg power of reason has 
anticipated in a deeper way the physi- 
cal disuitegration of death.”^ The 
same process is described bv the 
MarathA saint B^md^s in hiJ'I^a 
Bodlu as Viveka-Pralaya (dissolu- 
tion by the power of Eeason) . ^ 


[chap. ra. 

the connecting link between God, Man, and Nature, is at least intel- 
ligible and not tbe outcome of “ unbridled madness.” At all events, 
it does not lie in tbe mouth of Hegelians to stigmatise it thus. When 
the Advwitin says that the world is only an appearance due to some- 
thing inexplicable, and that nothing exists apart from and independ- 
ent of Brahma, he uses the language of philosophy and distinguishes 
between what is necessaiily true for all possible intelligences, and 
what is only contingently and relatively so to us, and to intelli- 
gences like our own. The world as we see it may be and is to us a reality, 
but not to all possible intelligences. Higher intelligences, and even 
man on higher planes of thought, may find this “ petrified spirit ” 
(to use Hegel’s expression for Nature) quite melted in the presence 
of the highest philosophic truth, which is All-Thought, All-Effulgence, 
Universal Sentiency^ ^ ^ 

Whether the Advaitin is right or not in his view, this much I may 
venture to assert— that if ever a correct and complete solution of the 
problem is possible, it could only be in a system from which the anti- 
thesis between Spirit and Nature, Mind and Matter has disappeared. 
Modern European philosophy, which is greatly influenced by the 
Cartesian school of thought, can never hope to obtain that solution. 
Where a sharp line of distinction is drawn between these two appa- 
rently opposed entities, where Nature and Spirit, Matter and Mind 
are viewed as absolutely independent of each other, where matter is 
considered lifeless and spiritless, it is impossible to get a nexus to 
connect the two, and the only way by which to bridge over the chasm 
so arbitrarily created between the two, is by a recourse to an equally 
arbitrary i Ja of creation out of nothing, by the arbitrary will of 
an outside God, to whom nothing is impossible. But this is disguisimr 
what cannot be explained. ® ° 

H Absolute Existence and Intelligence is a position which is ac- 
ceptable to modern philosophy, it must follow that whatever has come 
mto bemg by its mteUigence must partake of the character of that 
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Absolute Bemg. If tie Absolute Being is a spirit, the character of 
the umve^e must be spiritual ; and. however unwilling we mav be 
to^cept thesrtuation,weareboundto recognise its spiritual character. 
K Evolution IS a scientific fact, we are bound to acknowledge that 
there is a umty of method running through the entire universe of 
mind and matter, and that what we caU matter manifests marvel- 
lous capacities wMch are inherent in it; the old notion of matter 
bemg inert and dead must now be abandoned as soientificaUy un- 
tenable. If hfe IS at last coming to be recognised as inherent not only 
in the ammab and vegetable kmgdoms, but in the mineral kingdom 
also, the dy IS not far distant when this antithesis of Spirit and Nature 
wfil for the philosopher ^ altogether vanish. One might well sav 
with LiUy’s Damon that “the oldwaUof partition between spirit 
and matter is breaking in all directions. I think I already hear 
the^sound of the trumpets before whose blasts it is doomed to 


oj. oaaaKars view tJiafc animals s < Anomnf TfAl » Ti. 

iaitt. Up., II. 3, Madras Edn., 149. what views have been variously taken 
** This is exactly what happened to Matter by European thinkers in 

the Indian philosopher ages ago. Even ^9 . times. Some say that it is 
such a writer as Gough, who is generally its lowest form of self-manifes- 

unsympathetic in his treatment of the ^^^^^reis petrified spirit, says 

F eddnta and is fond of using expressions is spirit visible, says Schelling. 

like fiction, fictitious, illusion, etc., with Leibnitz and Kant, too, took a 

reference thereto, has to admit (See p. 50 view. Others say that matter. j 
of his ‘Phil. Up.’) that the unreality *7 result of a play of forces-^^ 
of the world^ maintained by the Vedanta “ nothing more than an ag- 

is an unreality for the philosopher intent Sr^g^'tion of minute electrical charges.” 
on the one and only truth, relatively a ^ Washington says that 

reality for the Multitude, to whom the <^<>^soiousness (sentiency) is “ eternally 
world exists with all its possibilities of <^^^dition or property of what fills 
pain. To him that sees the truth, all ^^aust consequently be uni- 

these bodies and their environments will space.” Haeckel, a scientific 

disappear, merging themselves into that P^^osopher, is of opinion that matter 
fontai essence, and the self will alone ^ ^^<4 will, as latent po ten tia- 
remain, a fullness of unbroken and un- ^ embryo from the very beginning 
mingled bliss {ibid, p. 57), See also Theosophical Review for 1906,' 

Shankar’s view as to the correspondence PP* Huxley attempted to express 

between nature and spirit in his knowledge in materialistic phraseo- 
‘ Vakya Sudha/ verses 41, 42 : care to explain that 

Carlyle, with the true vision of a regarded such phraseology as in 
seer, appears to have realized that ' S' sort of shorthand idealism.’ 

“ this soIid-Seeming world is but an maintamed that what we call the 
air-image over Me, the only reality, world is only known to us under 

... . All visible things are emblems; forms of the ideal world, and fche 

what thou seest. is not there on its very existence of matter and force is 
own account; strictly taken, it is not ^ highly probable hypothesis, 

there at all. Matter exists only spiritu- certain knowledge does not go 

ally, and to represent some idea and our states of consciousness, that 



. 


disappear when it is recognised that all is Life {dtman). Atman and 
Atman alone in that case would he the mediating link connecting 
all that appears “ difierentiated in name and form.” This is the 
rock on which the Indian systems are built ; this is the rock on which 
the Adwdtin takes his stand. 

As in the world of Sense, so in the world of Spirit, new truths are 
coining to light. The researches of the Psychic Research Societies 
and other scientific bodies are bringing to light some extraordinary 
powers of the human mind, and there is no sajing to what extent 
the theories of knowledge now current in Europe may be affected 
by the new discoveries. As these discoveries, so far as tbev bavb boen 


maeea, oe supposed as suggestive 
of materialism ; but if they indicate only 
a play of spiritual energy, would that 
objection have any validity? The ex- 
planation of the problem would still 
m terms of the mind (Spirit). See 


IS can sajth^ul^e coSd rs, in tave ^ 

1 TT ^ Ai,* *• . Q-ction, we should not find an answering 

tinsgapisbeingfastbridgedover P^’ocess, approximating matter at last 
thought is shown by fif^ite as closely as the iron api>roxi- 
Oimord ^Harrison in his “J^otes on the ^^tes life? Both are manifestations 
margins, pp. 143 . 49 ^ which are an force — movement. Let us have 

extremely suggestive reading. The whole courage of our convictions, and 
passage is too long for quotation here, but before science a little way (in the 

a short extract may be subjoined. “Are fashion of children ?), own that 

we not misled ” [in regarding matter and ‘‘matter” and “spirit” are one and 
spmt as ever distinct and separable] in different degrees and under 

oy our notions^ of what matter is ? niany expressions, obe'^dng one Ja-w.” 
We are apt to think of it as something “ Zero’s ” article in ‘ East 

gross, tangible, palpable some- ^nd West’ for 1905, pp. 81-8^ and 
thing to be cognized by the senses another article in “The Awa” for 
of touch and sight. We do not suffi- *^nly 1906, showing “life in matter*” 
f ethereal £/• an article in the “Monthly 

forms of matter of which science herself ^^eview ” for September 1905 en- 
|eus us~^nay, of -which we ourselves “C^an plants feel”j ana the 

have ctarly experience, as in scent, in ^discoveries of Dr. J. C. Bose in this 



KNOWING AND BEING. ^ 

Proeessob Ferrier, in his Institutes of Metaphysic, remarks that 
the mistake which the Ancient Greeks committed in their philoso- 
phical investigation was, that the/ began enquiry into the question 
of Being before an enquiry into the question of Knowing. The right 
course to pursue was to arrive first at a correct theory of Knowledge, 
and with that view to ascertain first what we do, as a fact, know, and 
what we can never possibly know, and then, in the light of what we 
thus discover, find out what is. The theory of Being, thus arrived at, 
becomes a reasoned and demonstrated truth and not a mere surmise. 

Whatever may be said of Ancient Greece in this connection, it 
does not appear likely that Indian Epistemology was guilty of that 
fault in its method. It must be remembered that Ancient India 
had reached what is called the third or subjective stage of philoso- 
phic thought ; and the- great peculiarity of the Indian Advaita is that 
it starts with the Self as the highest ground of certitude ; for though 
everything else might be doubted, the doubter could not doubt him- 
self (Shankar’s Bodharya). 

The Veddnt fully recognises that in every cognition the Self is a 
necessary and invariable element^. Professor Ferrier characterises 
this truth as 'Hhe fundamental necessity to which all intelligence 
is subject in the acquisition of Knowledge/’ It is, says he, the pri- 
mary canon in the code of Reason.3 

Shankar has, again and again, emphasised this truth in almost 
the same manner as Professor Ferrier has done. He often com- 
plains that '' our intellect is quite engrossed in external objects, and 





any time ; it mamtests itself equally in all objects of 
There is no need for any external authority by which to 
f. which is even more immediate to us than our bodv— 
leded for knowing the Self ; it is needed only to remove 
dentifying the Self with the Not-Self ^ Its existence is 
)y any syUogistic process, hut felt and recognised as a 
fact from which there is no escaped In the language 
a It is fratibodhaviditam. It is a postulate of Know- 
ihe root of experience and makes experience possible • 
ch alone unifies all experiential knowledge. 

nap of Professor Max Miillera, “it is an .®stheton • 
being in constant contact with it ; and this contact is 
mate basis on which the Infinite can and does evkt. 


50-51, aad 

Ved. Sntr. U, 3, 7 ; and Shankar’s Gloss 
thereon, S. B. E. Vol. 38, p. 14:- “ for 
the toowledge of the Self , fo not, fo 
persons case, adventitious, not est^ 
tohed through the so-ealied Tea^rf 

; it .rather is Self esta- - 

^hed. The Self does indeed employ 
TOtion and the other means 

B&tabhshmg prevroualy non-esfoblished 


objects of knowledge j .. i 

belf, as being the abode of 'the 

anv through the means 0 

^ouTv^f’fi®* establishec 
viousiy to tliat energy,’’ 

U. 4; see alsc 

Mullers Translation, 8. B E 
p. 149, note I, 

“ ‘ Orig. BeL,’ pp. 48-9. 



IV.J KNOWING AND BEING. 63 

The crowning truths of Western Epistemology and Ontology, as 
enunciated by Professor Perrier, are : — 

1 . That every cognition is the synthesis of the Self and the Not- 
Self, of the Subject and Object, of the Universal and Particular/ 

^ 2. That there is one, but only one. Absolute Existence, which 

is strictly necessmy, and that existence is a supreme, infinite and 
everlasting Mind in synthesis with all things/ 

But do these propositions convey what philosophy ought always to 
be m search of ? Are they necessary truths in the form in which 
they are enunciated ? A necessary truth is that which is absolute 
truth— true to all possible intelligences. In the world as we find 
It, there is one element, the universal and eternal sai, which is ever 
present and without which the world itself would be an absolute non- 
entity. But is the other element also invariably present and true 
and as such necessary ? 

In the first place, is the synthesis of the two a philosophic neces- 
sity for the existence of the Absolute ? To us and to intelligences 
like our own, such a synthesis may be necessary as a condition of 
'knowledge. I say may be, for I doubt whether the theory of Know- 
ledge, based upon “ sense-perception,” is quite correct or adequate 
to explain dM, knowledge. Professor Veitch says, and I tbinV right- 
ly, that “ the laws of our knowing the objects in Time and Space 
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KNOWING AND BEING, 


tions that axe insensible, it is impossible (sajB he) to draw among 
them a line, up to which some alleged kind of intellectual process 
can go, but beyond which it cannot go.”' 

The reason of this is that Knowledge is One, Eternal, and Infinite, 
and man has it already “indelibly stamped,” as Hudson=> observes, 
“ upon the tablets of the soul.”3 

“ (^d,” says Q-reen ilipanifests himself in us. We are in our 
very essential nature the eternal consciousness, reproduced under 
limitations of time and animal organism, but retaining the essential 
characteristic of being out of time, as regards our knowledge— as 
regards that in virtue of which we are men. The potential content 

of our consciousness— knowledge — eternally exists in us as ideas 

which we laboriously attain unto. What exists potentially we try 
to realise or actualise. What we call our mental historv is not histnrv 


^ * Psychology ’ I, p, 389. 

^ ** Scientific Demonstration of Future 
State,’’ pp. 92-93. 

® Cf. Shankar’s Gloss on ' Prasn. TJp.’ 
VI, 2, Madras Edn. II, 178. See also 
Socrates quoted in Noire, p. 42 ; 
cf. also Emerson’s Suggestion that 
* truth is of . immemorial age, and 
that our names and eras of origin are 
in reality but names and eras of 


development,’ Olifiord Harrison’s 
‘Notes on the margin,’ p. 231. 

Fairbrother’s ‘ Green/ p. 49. 

^ pp. 47-48. 

® Ferrier’s ‘ Gr. Phil./ pp. 314-5. 

Haldane’s “ Pathway, ” II, p. 101. 

« pp. 13,207. 

® Scien. Dem. Fut. St.,” p. 92» ~ ' - 





xuu pusmon 01 tne Indian AdvmUn must now, in the light of the 
above observations of eminent European thinkers, appear to be per- 
fectly mteUigible. This is what Shankar says on the point. Know- 
ledge IS not different from the Knowledge of the Self. This, in one 
sense, we already have ; as this consciousness is invariably present 
m every act of perception, thought or deed, all that is needed is to 
g n o the i^hm, that is, of the finite categories and relations 
belonging to what is conditioned, which hinder the full realisation of 
that^owledge* Knowledge is enveloped by Nescience, and thereby 
mortals are deluded, says the Bh^at Gito 

But it is impossible to remove this veil of Nescience all at once. The 
developme^ and perfection which have to be attained can be only 
^adual. ne limitations due to the “animal organism ” could 
e remove only by a gradual course of development. In our study 

0 a ure we have necessarily to proceed from ooint 


Pathway 
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language of Western thinkers, must become larger and larger in its 
development of self-consciousness ; its sphere of knowledge and activity 
must become enlarged, as the standpoints become higher and 
higher — ^more and more comprehensive. 

The process of development here indicated is not confined to the 
growth and development of the intellect alone. It indicates a corres- 
ponding growth and development of the ethical and spiritual element 
likewise. It is only then that all the standpoints from the side of 
the universe could be exhausted, and a complete mastery over nature 
gained. It means a complete transformation^ and regeneration 
of man. 

It is interesting to see how different this universe may possibly 
appear to intelligences higher than our own or to men with finer powers 
than we ordinarily possess. 

Kant holds that to an infinite intelligence the geometrical pro- 
perties, under which objects present themselves to us, are seen to be 
unreal. We suppose real things to lie apart from one another and 
to have figure and size ; but from the point of view of a wider intel- 
ligence, these properties are merely the manner in which we present 
things to ourselves, not the manner in which they actually exist. There 
is no other way in which we can be conscious of things than by 
exhibiting them as in space ; but this arises from a limitation which 
attaches to us as finite beings and which prevents us from knowing 
reality as it truly is.^’’ 

Bishop Berkeley, too, says as follows ; — 

In proportion as the sense is rendered more acute, the object ap, 
pears greater and its figure varies; those parts in its extremities, 
which were before unperceivable, appearing now to bound it in very 
different lines and angles from those perceived by an obtuser sense* 
And at length, after various changes of size and shape, when the sense 

i The reader may refer to “ In the to the laws of evolution, as well as all 
Sanctuary” by Van Be Nailien, p. 47, other things in nature. Ail moral, men- 
to have some idea of this transforma- tal, or spiritual discipline affects’ these 
tion. The Author says, inter alia, “ Ail cells, and gives them higher qualities.” 

changes, which the human mind under- « i. 

goes, are accompanied by a correspond* i 

ing change in the physiological condition ’ pp. 464-465, as 

of the cells of his brain, for brain cells faculties are meompetent 

are very important living entities, ^ to what a thing xs* 

having birth and growth, and are subject " , 4 : T. ' 





wlucli ensues, be incomplete, that is, if the object perceived be not 
perceived in its entirety from all possible points of view, as is generallv 
the case in ordinary human cognitions, the perception constitutes 
a mere act of perception, and the person perceiving (the jiva of the 
Veddm system) is said to be merely a knower, and the dualism of the 
knower and the known continues. In the degree that the knower 
has entered into the spirit of the thing perceived, he is said to have 
known that thing, and in the degree that he has known it, he is at 
horn with it, as Hegel might say.4 This is the meaning of the expres- 
sion that to know a thing is to become it.s 

Knowing, says Dr. Bucks, is a progressive becoming, a continual 
transformation of motives, ideals and perception of the mdividual. 
It is such a progressive change or transformation of the original struc- 

p- 47 j 

JSJinshti Vdda of the Indian 
AdvaiUn, who f ^ 
exist out of the dght of the 
Dvivedi’s Introd. Hand, Up., p. XXIV. the : 

® Shankar’s Gloss on Ved. Sutr. I ^^self 
1, U;S. B. E. Vol. 34; and J. Caird’s ^^icism,” p. 

Spinoza.’ 

^ J, Caird’s ' Phil. Eel.,’ pp. 21-22. 

ig f _ 

noranoe of Self, says Edward Caird, 2 
Ward, 196. 

See Shankar’s Gloss on 
'ft V'oL 34. €f* 

Mmifs remarks “the more / 

■ fcely Jahd fully physical nature 

4? i ,-5 i ''I 1 . / i . J ..'i. . ' * . 


compare ^the investigated and explained By the 

4 .u‘ J Sciences of nature, the more must the 

says^that things do not human mind recognize it to be per- 
seer. |ee vaded by thought akin to its 

more must the human spirit gnd 
‘ at home ’ therein ” ; “Agnos- 
— ~ ^ - .. 267; see also pp. 355-7, 

572-3. 

Xote that the highest knowledge is 
^ when the Self has the Seif itself for its 
ig- object. We consider it tautology to 
, 1 say that the Self knows the Seif— and 
is knowledge itself. Hence we say 
Ved. Sutra, knowledge is one and infinite. 

J* “Mystic Masonry,” pp. 109-110. 
Of, * In the Sanctuary,” p. 47, quoted 
is p, 57, note 1., 
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ture as to make of it, at every step, a New Being. Real know- 
ledge or tke growth, of wisdom in man is an eternal becoming — a pro- 
gressive transformation into the likeness of the Supernal Goodness 
and the Supreme Power. And when the cognition is complete, the 
subject and object must become identical. The Self of the knowing 
agent and the Self in Nature would fully recognise each other, so to 
speak, and become One. What began, on the lower plane, with 
the synthesis of Self and Nature, which must co-operate to constitute 
Knowledge"^ would, in such a case, on the highest plane of thought, 
end in Unity or Identity ; the dualism of the Knower and the Known 
here would vanish ; and in such a case, says the Advaitin, self-realisa- 
tion would ensue.® 


There would be no removal, in such a case, strictly speaking, of 
one of the terms which might be, according to European thinkers, 
the destruction of “ the whole datum of knowledge ; for, ex hf- 
fothesi, man has here transcended the world of sense-experience, 
where alone the relations of externality and time conceptions reign 
supreme. Neither the ego nor the non-ego would be destroyed in 
this conception ; but the two would coalesce, so to speak, like the 
two reflections of the Sun (in a sextant) at its meridian. Here Intel- 
ligence would directly know itself to the fullest extent and true Reality 
would thus be reached. s 

^ ‘Every form of Knowledge’’ (says a writer in the Hibbert Joumab) 
“ is different from every other in the degree of identiflcation of the 
object in itself with the object for consciousness, and the only resting 
place for knowledge is where the agreement becomes absolute. Now, if 
knowledge deals solely with the Self which knows, it is entirely self- 
constituted, self-determined, self-contained. To be completely 
self-sufBcient, however, is precisely what is meant by being 
Absolute. Absolute Knowledge is the presence to consciousness of its 
own 8elf—ThouqhL^^ 


^ Of. Flint’s “Agnosticism/’ pp. 341-2. its conception of itself. And these two 
Or, as the anonymous author of P^^^ 3 ,Uel conceptions, meeting at last 
the ‘ Creed of Buddha ’ puts it “Its * infinity,’ will become one,” p- 270. 
[the Soul’s] conception of Nature, freed ® Of, ' Aristotle,* Watson,, p. 378. 

from the limits which the popular cri- 4 t v 

terion of existence Imposed upon it, will italics are 

be raised to an infinite power. So wiU ^ . 
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The same truth may be, somewhat differently, stated thus :— 

This progressive development of the consciousness— philosophical 
and religious— tends gradually to remove the two-fold error, which 
man in his initial stages commits, of identifying the with the 
Self and of locating outside the Mind the sensations which the mind 
makes within itself and of giving them an external reality. 

The Indian systems were undoubtedly right in including (as they 
have done) the mams (mind), hiddU (intellect), and ahmUra (lower 
egohood) among the products of ffakrili (Nature), as 
from the true Self, which 
alone they manifest 


distinguished 

is ever the same, and by virtue of which 
an intellectuality which we are accustomed to 
cah our ego. These three are the intellectualising principles of pra- 
hrtt % ; they constitute what, in European systems, is called the Mind, 
and are ever undergoing modifications and changes. 

The theory of the Vedafita is that, in every cognition rightly under- 
stood, and in consequence of the activities [Karma) which it gives 

nse to, there is cto sMddM, the ' 

formation, and regeneration of i _ 
ally vacillating, becomes fimn and resolute. 

The ImMki, likewise, in its 
lower egohood), and this, 

Thus, the Self which 
to speak, with itself, 
one. Even the lower 
similation, to do the higher work.' 
destroyed in reality. M is transformation. 

IS this assimilation to which the VeddrOa 
that the Seif should be made free 
This, tten, ] 

lute, as it were, perceives itself and 

t Of, the teachings of the 

hara quoted by Prol Bhanu 

Uit. IIj ^ may well be referred to here, i ' ** 

It says- as the iron, in contact TOtii ire thm^forr 

. becom^ to-lite, the Senses, when in r - ' ~ 

wxth the .^entity, bnt 

: , ,, of being”— Efr. 

, trsfT | « c/. ©viyedi’s 

II xvni. 


progressive development, trans- 
man ; that is, the mind, which is gener- 

and thus merges in mMU, 

progress, enlightens the aham vritti, ^the 
in its turn, assimilates with the true Self, 
was set against Self becomes assimilated, so 
In other words, Subject and Object become 
passions can be brought, in this process ol as 

Thus nothing in this process is 
not destruction. It 
refers in reality when it says 
from its upddhies, 

is the sumrmm lonum of the Indian Advaita. The Abso- 
1 rises by degrees to Self realisation®, 

The doctrine w ^ eoaeeption taken by Sootus 

from Plothnns: “as iron when 
---amhis Bhag. rt becomes red hot, seems to be turned 
-c. into |)T3re fire, but remains no less iron 
in -x A ^^tional substances 

. preserve it in a higher state 
M^nd Up.’ introd. p. 



individual Self and the Self in Nature appeared subjected, could, in 
the course of man’s development— mental, ethical, religious and 
spiritual be gradually sublated, so that, eventually, the two might 
appear face to face, so to speak, in their true character, and recognise 
their identity— the result of such consummation being that All 
must be realised as advaita, One and Non-dual. 

The same result could be arrived at, if the HegeUan dialectic is 
fearlessly carried to its legitimate conclusion. 

No system of philosophy is so bold and rigorously logical in this 
respect as the Indian Advaita. It has not got to justify or reconcile 
the dogmas of any Personal Eevelation. Unhampered by any such 
considerations, it boldly pursues its course in the search of truth, 
and proclaims what it finds with equal fearlessness. 

^ It is ready to admit the fact that in this world of sense-expe- 
rience, man is met at every step with strife and discord ; he has the 
whole picture of the world, as in a kaleidoscope, in which objects 
present no uniform appearance in any two moments. AU is perpetual 
flux and change. The VeddoUin is here at one with Heraclitus.'* The 

^ Hand. Up. IV, 89. 

® See Shankar's ‘Atma 
Vi?-6ka.’ 

* Bhag. Git. 11, 16. 


For the original sayings of Heracli- 
anS,tiaa tus, see G. it. S, Mead's eontribntioa to 
the ‘ Theosophioal Review' for 1907. , ' 
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only as the Ideal becomes in virtue of ^If-surrendering devotion 
and moral efiort actually realised in oiir characters, that man’s 
divine sonship, -which is implicit in him, in -virtue of his being 
of the same substance with the Father, becomes an explicit reality.” 

According to Hegel himself the conceptions of philosophy can 
be no abstractions, though for us they always -will be such”. Nature 
cannot be taken as appearing to God in the abstract extern6dities 
of Space and Time and, indeed, stands -to him in no direct relation, 
for the plane of appearance, which is distinctive of it, pertains merely 
to the finite mind of man^ 

What, then, is the meaning of God standing in need of another- 
ness to become self-conscious ? Does not His relation with that 
other become a necessary relation and does He not, in such a con- 
ception, lose His character of Absolute Being ? God (says Origena) 
does not require the Second Person in order to come to Himself. 

The Absolute, as I have elsewhere-* stated, quoting Dr. Calder- 
wood and J . S. Mill, is that which is free from all necessavy relations, 
as a condition of existeme. It may enter into relations, being essen- 
tially free ; but those relations, if removed, must not affect its 
existence. 

Philosophically, it would not be correct to say that it is in the 
very nat-ure of God a necessity for Him to create the world. It may 
be impossible for us to apprehend Him -without such a world, but it 
is not a necessary condition of His existence. 

Then as to cognition of the Absolute, according to the theory of 
the Vedanta, it must ever be borne in mind, that it looks at the ques- 
tion from two — ^apparently opposed — ^points of view ; and the con- 
clusions thus drawn have to be understood by reference to the stand- 
point -with which they are connected. 

These are the two paths called p-avritti and nimtti— the one having 
a tendency to externality and the other to introspection— the one 
stimulating to Activity and the other dra-wing to Eenunciation— the 

^ Haldane’s “ Pathway,” II, 254. See, also, Lotze’s “Phil. Eel.*’ pp 

^ Ibid, ‘Analysis of contents,’ p, r ' 

XXII; see also pp. 169-70. ^ Supru’p, 54. 

• ® Inge’s “ Christian Mysticism” p. 90 ; " \ 1 ‘ 









KNOWING AND BEING 


one giving rise to a world of empirical experience, necessary and useful 
for practical life ; tlie other leading to philosophic and spiritual 
enlightenment.^ 

The key to the correct reading of the Vedanta consists in the re- 
cognition of this two-fold path, which has its sanction in the Vedas. 
It represents the stages in the evolution of the consciousness of man. 

It is undisputed that man in the early stages of his development 
views himself and the object world as self-subsisting and independent 
entities, with shai^ and clear distinctions in forms in which separa- 
tion and isolation are the order of things. Everything observable 
in the world appears as being the effect of an antecedent cause ; all 
objects in it appear as occupying space ; all events occurring in it 
appear as taking place in time. But in a further stage of develop- 
ment, man finds that these relations of Cause and Effect, Space and 
Time, are relations which the mind itself makes, for its own purposes, 
and which fall within itself, and that they are true only for itself. 
They are forms in which the mind perceives the so-caUed objective 
world, which, iudependent of it and apart from it, has no existence.® 
Its reality to the mind is only to the extent that it is presented to the 
mind iteel/, and by laws peculiar to itself. This reality is 
termed phenomenal or dependent reality, which both Western and 
Indian idealists equally assert. 

It is a mistake to suppose that Indian Ad,vaitins condemn this reality 
as illusory, in the sense of a positive blank or absolute nothing. On 
the contrary, they have, again and again, emphasised its necessity 
,and usefulness for practical life. No man in his daily life can well 
neglect the body in which his Self is, so to speak, encased ; he is 
bound to maintain himself and work out the role of his earthly exist- 
ence. No man can, without injury to himself, ignore the environ- 
ment in which he finds himself placed, or discard his social and other 
relations and the duties they impose on him. A personality, and 
that a knowing personality, with all the appliances which Nature 

has furnished, is absolutely necessary to man for his onward progress 

intellectual, social, moral and religious. Without it Ms own evo- 
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goal, would be impossible'. All this universe, says Shankar, is for 
man’s edification to help him in self-realisation ; experience acquired 
in the process of self-externalisation {pramitti) and return {nimUi) 
developing the Self, so to speak, and making it richer and richer in 

content in tlie process.® 

Professor Max Miilleis is, therefore, not wrong when he says that 
“ Shankar claims for the phenomenal world a reality sufficient for all 
practical purposes— sufficient to determine our practical life, our 
moral obligations, nay, even our belief in a manifested or revealed 
God.” 

The knowledge, then, which man acquires in his initial stages of 
development, is not ignored by the AdvaUin a,s unessential. He 
knows that man here has duties, purposes and ends, necessary for 
his social needs. But he also knows that this knowledge is not of 
a nature sufficiently far-reaching to guide us in the search after the 
ultimate truth ; he designates this knowledge Avidyd or false Isnow- 
ledge — false in the sense of empirical and as implying the tendency 
of the mind to look for truth outside itself. The manifold, says 
Shankar, is evolved out of wrong knowledge.'» This knowledge indicates 
the pravritti mdrga of the Yeddntin, in which all the Space and Time 
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it possibly can be, the result must necessarily be that these differentia- 
tions disappear and all is realised as one and Non-dual {admit). 
PammdrtM-avastMydm vyavahdr-ahhdvam vadanti veddntdh sarvej 

In Hegelian language, as thought itself makes distinctions and re- 
lations, so it also transcends and cancels them ; in the very process 
of distinguishing, there is an implication of higher and higher stand- 
points where these distinctions begin to disappear^, and, as the Ad- 
vaitin puts it, ultimately vanish. 

This retm-n of the Self unto itself is indicated in the Vedantic con- 
ception of niv-ritti (turnii^ inwards). The region in which this return 
takes place is not conditioned by the relations of cause and effecr 


Ihe Advaita conception of the Absolute projecting itself on iisslf 
conveys the same idea!'. But Shankar candidly admits that though 
it is impossible to explain Aoid the One becomes manj'-, he does not 
ignore the eternal activity of Brahma, when he attributes the world 

^ Shankar’s Gloss on Ved. Sutr. II, 326, 330. 

, S, JB. E. \ ol. 34, pp. 329-330 

Of, a similar thought in J. Caird^s tt .7^^' ? M^ndukya Up. 

Spinoza, » pp. 291-292. The whole 

Ol Chapter XVI of that book is worth ^ Ballantyno ; Shankar s ‘ Viveka 
■ reading in this connexion. Ohudamani,’ 142-14^ 

** Haldane’s Pathway,” 221, ® Hegel; also Vod. Sutr. II, 2 , 2. 

Ved, Siitr. II, 1, 14; and Gloss S. B. E. Vol 34, p. 369. 

YoL 34, pp. 324, p. 37. 
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and all that has come into being to its inseparable power Mdyd ; this 
is implied in the intelligent guidance {sattd sfhoorti) under which 
alone it is said that Mdyd can act/ 

4. What happens in this process is the gradual and progressive 
elimination of the notion of Nature being related to Intelligence as 
the effect of a cause/". 

This is exactly what the Advaita teaches in its nivriUi path/ When 
man abtaiidons the outward path and begins to see within himselfj 
he realises, or at all events he is on the way to realise, the truth that 
All is One in an Eternal Now, without any of the limitations and 
relations of externality, which oppressed him in the outer world of 
fiiiitude.4 He begins to understand that, though he cannot explain 
how the world has come into being, it can have no existence and no 
meaning independent of Brahma, since the individual itself is Brahma 
and the world itself is based on it, is for it and within it/ The differen- 
tiations and distinctions, which he used to make in this world of finitude 
as being external to himself, begin to lose^ their significance for him. 

5. The picture of a pure self-consciousness regarding things from 
the highest standpoint, finding itself in its objects, and no longer 
troubled by any distinctionbetween the object world and itself, because 
it has got rid of all the abstractions of lower standpoints — such a pic- 
ture we cannot present to ourselves, because we are compelled to view 
the universe from the standpoint of the particular individual. But by 
reflection we may get towards the grasp of the concrete truth that 
this is the final conception of the Self, the real foundation and 
meaning of experience, and that it is really actualised in experience.’” ^ 

For the .dcilwito view on this subject see p. 61 supra. It asserts 
that Atman (Self) and that alone is the ultimate Reality, and nothing 
independent of it is. 

6. That Reality is Mind. There is only one Reason, one Mind ; 
and Mind, as finite, has not a real existence/ 


^ See Ved. Sutr. II. 2, 2, and Shankar’s " Ved. Sutr. II, 1, 14; and Shankar’s 
Gioss, S: B. E. VoL ix 369. Gloss, S. B. E. Voi. 34, p. 322. 

’•* Hegel; see Haldane’s ‘‘ Pathway,” ® They vanish, says J. Caird in 
I, 112. Spinoza,” pj). 291-2. 

® Maud. Up. II, 32; IV, 22, : and ' Haldane’s ‘Pathway,’!, 112, 

Shankar’s Gloss thereon. a Hegel j see Haldane’s ( 'Pathway,’} 

^ See i^p* 33 and 34 supra* II, 101. 
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Wliat is called Mind in the Hegelian system is designated Bmhna^ 
or Atnmn (Self) in the Vedanta, Both agree in holding that this is 
One, and there is nothing like a finite Atman or Self, In the Hegelian 
system, the human soul is called a finite spirit’^ — an objectionahle 
expression, I should think, since it is irMSonceivable, in the very nature 
of things, for spirit to be finite. In the Vedanta, it is designated J wa^ 
but the Vedanta asserts that it is not different from Brahma ; it is 
metaphorically called indmdual soul on account of its connection 
with the limiting adjuncts {upadhies^). Till the dawn of true knowledge 
it continues to be influenced by such limiting adjuncts ; it considers 
itseK fettered by Time and Space relations in this world of sense- 
experience ; it erroneously identifies itself with the intellect (buddhi 
and mams) and ahanMra (the lower egohood). These, in the Indian 
systems, are only the instruments of knowledge, and can only function 
when enlightened by the true Self { Atman) ; the j do not constitute 
oiir ego ; like other organs of sense and body, they are only a product 
of prahriti (Nature, Becoming) and, as such, liable to constant change. 
The true Self is the universal, eternal, and changeless Self and never 
finite. 

7. All things are ultimately reducible to thought, according to 
Hegel,® God is defined as Mind that comprehends itself completely. 
Within such Mind all reality of whatever character or degree must 
fall.3^’ 

Compare Bhag. Git. XIII, 30, in which Shri Krishna is represented 
as saying : When he perceiveth the diversified existence of beings 
as rooted in One, and proceeding from it, then he reacheth Brahma'' 

The last stage or category is All Thought, Universal Sentiency , 
says Shankar in his Gloss on Mandukya Up. IV, 89. 

8, The spirit of man whereby he knows God is simply the spirit 
of God Himself There is a potential ident% of man and God in 
a single subject of knowledge.^ 

When the Advaita posits man’s identity with God and subscribes 
to the doctrine of to twam as% it does not mean anything more than 
that the two are identical in essence ; that both are one Atrmn or 

3i .for3^“p ’ Haldane’s ‘ Pathway,’ II, 170. 
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Brahma,. It does not identify the man of the flesh with the Supreme 
Being. What it says most significantly is that stripping Brahma 
of the category of cause and the individual soul as the effect of that 
cause, what remains is All Thought, All Intelligence : MryopMhira- 
yam jeevah Mrano^^Mhireeshmrah MryaMramtam hitwd poorm^ 
hodhovashishyatS ^ . 

This is the identity which the Advaitin claims for man, and holds forth 
as the ideal, which, he says, it is possible to reach under proper culture^ 

It is only at this last stage — ^this culminating point — that some 
divergence between Hegelianism and the Indian Advaita becomes 
manifest. The one apparently holds it to be absolutely impossible 
for man actually to become identical with God, while the other holds 
it to be possible, though, indeed, under conditions almost bordering, 
in practice, on the impossible. The one retains the element of plu- 
rality in the Unity, while the other discards it in the highest stage 
of development. The one posits, as an ultimate reality, the unity 
of Being and Not-Being~Becoming ; the other says that Becoming 
is not a necessary truth but only contingent as involving relations 
which in the case of the Absolute cannot be necessary. 

This is what according to Dr, E. Caird is the summum honum of 
Hegelianism : — 

Thought has always its opposite or negative, which it at once 

excludes and involves, and this process is repeated in regard to it, 
with the result of reaching a still higher unity. . . . And so on 
through ever widening sweep of differentiation and integration, till 
the whole body of thought is seen in its organic unity and develop- 
ment — every fibre of it alive with relation to the whole, in which it 
is a constituent element.”® 

Beyond this, Hegelianism apparently refuses to go ; and, indeed, 
generally speaking, all European idealists^ do the like. They seem 
to think that it is absolutely impossible for man to reach the condi- 
tion of complete self-realisation, although potentially he is identical 
with God, and that it is blasphemous to conceive the possibility of 
such identification. 


^ Prapakara, q^aoted by Prof. Bhdnu 
in Ms Bhag. Git, XIII, 2. 

® B. Cabd’s ‘Hegel/ p. 164 


® See e, g. Haldane’s ‘ Pathway/ II, 99 
and following, ; ■ ’ : 
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No doubt, so long as this feat is not accomplisbed, and, indeed, 
to the generality of human beings, it is practically impossible, the 
position taken by these thinkers is correct ; and Shankar himself 
admits its correctnessS and the distinctions of subject and object, 
knower and known, and the relations involved in them continue as 
valid as ever. 

But where complete self-realisation is possible (as to which, see 
later on) and ensues in any given case, then, in such a case, the only 
philosophically correct view is that All is Thought and all element 
of plurality giving rise to variety must disappear as a difierentiated 
entity. One who has reached this stage, if haply there be any, sees 
no differentiations anywhere ; to him All is Brahman. This is the 
position which the Admitin takes, and it is certainly the most impreg- 
nable position logically. 

Plurality presupposes relations — ^relations of subject and object, 
&c., but “ how (asks Shankar'') can the One enter into relations with 
itself?” He, however, concedes that having regard to the manifold of 
existence manifested on itself by its own power, Mdyd, under its in- 
telligent guidance, Brahma may be assumed to have within it this 
element of plurality, as its potential content, ndma roo^a ieeja shaUi 
roopam\ But such experience is our experience and the experience 
probably of intelligences like our own. We cannot assume it to be 
the experience of all possible intelligences. “ The truths of the senses 
are not necessarily the truths for all minds, but only truths for beings 
with senses like ours/ As in the Eleatic system, the universe is a “mere 
subjective phenomenon,” possessing no such truth as that which 
Eeason might compel us to attribute to the Permanent One.^ 


3- Shankar’s Gloss on Taitt. Up. II, 
1; OMiand. Up. II, 23, Kath. Up. Ill, 14. 
In the references I have given above 
from Ohhand. Up. II, 23, Shankar 
appears to be distinctly against any 
but a Smnydsin (ascetic in the fourth 
order) striving for the highest know- 
ledge. The others, he says, have duties 
to perform and continue to be active 
in life. 

^ Shankar’s Gloss on Ved. Sutr, II, 
2, 10; a B. E. Vol. 34, p, 379. Of. Ibid, 
n, 1, 14, p. 323. Of, 3, Gaird’s ‘Phil. 
Eeh^’pp. 245-246; 

1*,,; I f V ffiost exalted of religious 


natures finds its consolation in passing 
away from the contradictions of the 
finite, from the enigmas which human 
life and history present, and in rising 
to that loftier point of view where they 
vanish away in the thought of Him, of 
whom and through whom and to 
whom are all things, to whom be 
glory for ever 

® See Shankar’s Gloss on Ved. Sutr 
I, 2, 22 ; S. B. E. Vol. 34, p. 140. 

Perrier’s ‘‘ Gr. Phil.,” pp 3S and 87. 
® Ibid, p. 86. 
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of Itself — ^Mind knowing Mind in its completeness — At'man seeing 
Atnian^ tke veil of Nescience being now completely removed j 

Tlie way in wliicb the Advaitin vseeks to arrive at this truth is by 
what is termed adhydro2od2oavMa ^ — an assumption of the negative 
of Being to explain the Becomings. This negative of the Atman is 
AnaiMctn, It is this to which the world with its relations of exter- 
nality is due. When this has fulfilled its purpose of effecting the 
complete self-realisation of the Atman^ there is no longer any occasionf or 
the recognition of the Andtman as a differentiated entity in its negative 
aspect. The assumption of andtman, as the logical opposite of Atman, 
is necessary only for explaining the universe and its object and aim. 
When that is accomplished, the true nature of the anatnan becomes 
revealed. As avidyd^ it was assumed to be in the Atman and inseparable 


^ See Aristotle quoted in Haldane’s 
* Pathway,’ 11, 122. 

^ See Dvivedf s ‘ In trod.’ ‘ Mand. 
Up.,’ p. XVII, where this process 
is explained as follows; — ‘'In its 
attempts at Self realization, it 
[Atmmi] makes itself the cause (so to 
speak) of experience of everything 
which appears as andtmmi (non- 
dtmm)* Hegel points out that pure 
being is both thing and no-thing, the 
positive implies the negative. The 
idea of mind implies that of no-mind, 
Atman implies andtman, and self- 
realization ensues only from experience, 
based upon this assumed opposition. 


The process of Self-realization is 
called in Adtvaita the adhydropdpa^^ 
vdda (the negation of something 
assumed for the time as opposed to 
the real thing). The world of experi- 
ence does^ not really exist, but Atmwn 
takes it (Aropa), as all Andtf? 2 a?i, for its 
own purpose of self-realization, which, 
when fully accomplished (Apavdda) 
shows everything as inseparably one,” 

® See supra pp. 41 and 42. 

^ See supra p. 18. 

^ See, as to the process of transform ’ 
ation, the doctrine of Frap^k^ra, quoted 
supra p. 60. 
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as cancelled is itself a necessary moment of truth whidi is only in 
so far as it makes itself its own result/’’^ 

And what is the result when the climax is reached, assuming the 
possibility of such an event in the case of any particular individual 
or intelligence ? Dr. Haldane® thinks it difficult to ascertain "'what 
in ultimate analysis that [Ultimate] reality would disclose itself to be/' 

Fichte, in his enumeration of the several stages of mental develop- 
ment, states as follows: — 

"'God alone is and beside Him nothing is ; . . . . that the divine 
life appears hroken up in a multiplicity of things as the one light in the 
prism is broken up into a number of coloured rays ; . . . . that the 
form ever conceals from us the essence, our seeing itself hides the 
object we see ; our eye itself impedes our eye. Yet this only applies 
to the empirical point of view ; . . . . But, ' only raise thjself to the 
point of view of religion, and all wrappings disappear, the world passes 
away for thee with her dead principle and the Deity itself enters thee again, 
in its first, in its primal form, as life, as thine own life, which thou must 
live and art to live/ The multiplicity of phenomena remains, it is true, for 
the empirical consciousness, but it is now known for what it is, as the un^ 
substantial reflection of the One Divine Being in the mirror of thoughts 
. . . . " As soon as man abolishes himself, purely, entirely, to the 
very root, God ahne remains and is all in all ; man can produce no 
God for himself, but he can do away with [Ms lower] Self as the great 
negation, and then he passes into God,^^^ 

How closely analogous are these sentimentss to the Yeddnla ! Still, 
there are passages in Fichte which indicate that while, like Hegel, 

\rx Eacyolopsedia, Works, Yol. Supreme Lord unperishing within tlie 

quoted by Prof, Upton in his perishing— he who thus seethiie seeth.” 
Hibbert Lectures’ for 1893, p. SOo. lUn, XIII, 13. “ Everywhere That hath 
Ihe italics are the author s. hands and feet, everywhere eyes heads 

^ Haldane’s * Pathway,’ I, 285. mouths; ail hearing, He dwelleth in 

> Meiderer’s‘PMl.Eel.>,Vol.I,p.29l. 
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he posits the ‘'^fellowship of God and Man/’ the dualism is not 
.'■■entiiely' wiped 'away. 

It is only the Indian Advaita which has taken the lofty position f 
and boldly asserted that, /rom the standpoint of the Absolute, the highest 
necessary truth is Unity, and Unity alone, without any differen- 
tiated element of plurality in it. 

I say from the standpoint of the Absolute, for, as stated before, and it 
can never be too often repeated, that from the empirical point of view 
of the universe, the truth is, undoubtedly, Unity in difference, the unity 
of Being and Not-Being, the synthesis of Subject and Object, the chit- 
jad grantM of the Yedanta, But, on the highest plane of thought, this 
very synthesis is discovered to be a synthesis of the self with itself, and 
is a unity in identity, with the differentiation of subject and object 
wholly disappearing. The multiplicity of outward phenomena may . 
remain, but it would be for empirical consciousness only.'' * ^ ^ 

When all has been realised as thought, where is the room for any 
element of plurality to remain ? In the case of one who has reached 
this highest stage, the sum total of his past experience, which has trans- 
formed his entire personality and character, has no distinctive meaning 
whatsoever. To use a Hegelian expression, it has enriched the mind, it 
is true, but in the very process of so enriching it, it has disappeared. 

And what, again, would be the distinguishing characteristic of 
this plurality, if it is supposed to exist in relation after complete self- 
realisation ? As a distinctive element it must be either in its infini- 
tude or as a finite existence loithin the infinite. If the former, it must, 
as another infinite, destroy the infinitude of the Absolute itself. Shan- 
kar ^ says that a plurality would imply substances exclusive of each 
other, and thus the Self would itself become limited. If it is a finite 
existence within the infinite, it would be superfluous to the conception 
of the Absolute, as Maimonides might says. It may be truth for us, 
but not for all possible intelligences. It is not a necessary truth. : 

Thus starting with Self {Atman) in our search for the reality, we 
come back to self {Atman) in the end. The individual soul thus re- 
gains its heritage at last. ; ' f 


ifiai 


^ See Shankar’s Gloss on Ved, Siitr. 
11 2, 11 ; S. B. E. Vol. 34, p. 381. 


Ibid, p. 180, 
■ See. supra. 
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CHAPTER V, 


TAT-TWAM-ASI'' AND WESTERN THOUGHT, 

* It is man's highest dignity that he should Know 
himself to be a nullity’’ — Hegel. 

The highest truth, according to the Vedanta, is that there is One 
and only One Eternal Being without a second — ^and that, as a corol- 
lary from it, man is identical with that One — a position which is 
generally signified by passages like ‘ I am Brahma' ' Thou art That ’ — 
passages which are called Mahd Ydhjas (Great Truths) — as giving 
expression to the highest verity. 

Indian Theology is based on this ideal. The Vedanta is thus both — 
Religion and Philosophy, 

The ideal iaHwani-asi^ expresses an attitude in which man 

has risen, from the finite and relative, to the Absolute — an attitude 
in which he realises everything as one with Brahma. This does not 
necessarily mean a denial of the finite, for whenever he chooses to 
come down from his serener heights to act his part on the lower plane, 
he again sees everything in its differentiations as before, although he 
himself in reality is above it, since he has realised his own identity 
with Brahma. To use Fichte’s expression, the world has passed 

away for him with her dead principle The multiplicity of 

phenomena remains, it is true, for the empirical consciousness, but 
it is now known for what it is, as the unsubstantial reflection of the 
One Divine Being in the mirror of thought.” 

As statei^ent of a philosophic view, it is intelligible enough 
that, if there is but one Eternal Being without a second, the 
individual soul itself must, in essence, be nothing but that Eternal 
Being. 

'I', \ Contributed originally to the ‘ Indian 
Beview ’ for 190S, pp. 385-389, 473-478. 

For a con&mation of the author’s views 
expressed m this Chapter, see^Theoso- 


phioal Beview ’ for 1905. 

* The expression literally means ®*Thou 
art that, ” i.e., the Individual Soul is in 
essence identical with the Supreme Soul, 


. ' . tv 

r ^ , I j 'f \ k- ; V - # 




^ I ^ ft 1 4 ^ 





CHAP. V.] TAT-TWAM-ASI AND WESTERN THODaHT. 75 

But tMs conception is ordinarily incapalDle of realisation and the 
sentiments involved in the conception are such that it is extremely 
difficult, if not impossible, to adequately express them in intelligible 
language. Much more has this been the case with a certain class of 
European thinkers, whose bias against this doctrine has been so strong 
as to completely mislead them in their understanding and apprecia- 
tion o£ the Indian view. 

The principal objections taken by diverse European thinkers to the 
Indian conception are : — 

I. That it is revolting to common sense and blasphemous for 
Humanity to claim complete identity and equal rank 
with the Eternal Absolute. 

II. That the said conception presupposes the fictitious cha- 
racter of the individual soul or the annihilation of that 
isidividual soul. 

III. That it involves the destruction of Nature and is thus 

one-sided. 

IV, That the conception is inconceivable and absurd. 

V. That it means Pantheism, with a decidedly antitheistic and 
immoral tendency. 

VL That it does violence to the Christian Ethical ideal, which 
is acceptable to all mankind. 

VIL That it is mystic in its character, and can furnish no 
guide either in Philosophy Theology for general 
acceptance. 

VIIL That, as leading to a life of Quietism, it is practically useless in 
the development of man or the progress of society. 

I now proceed to offer a few remarks on each of these objections ; 
but I must, at the outset, earnestly invite attention to the broad dis- 
tinction which the Vedanta makes, and which, indeed, every philo- 
sophy ought to make, between what is strictly a philosophical and, 
therefore, a necessary truth — a truth for all possible intelligences •— 
and a practical truth which has only a relative value to us and to 
intelligences like our own. If this distinction is well borne in mind, 
much of the confusion, that has arisen, could be avoided, Phi- 
losophy and popular thinking move on different platforms, and most 
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of the greatest errors in speculation arise from the transference of 
considerations which are in due place in one of them into the other 
where the}^- are absolute absurdities/'^ 

The first objection to the doctrine of 
is that though by reason of the divine element being i 
claim the divine sonship of God and, the brotherhood of 
Christian system, it is i 

phemy for humanity to claim absolute identity and equal 


tat4wam-asi, noticed above, 
in us we might 
Einan,' asrinhhe 

revolting to common sense and it is rank bias- 
, ^ rank with 

the Supreme Being. 

What common seme has to do in a philosophical enquiry, one can 
scarcely understand. If philosophy is to be controlled by common 
sense, pliilosopliy had better be done away with altogether. The 
province of philosophy is to be in search of the necessary truth and 
proclaim it fearlessly when it is discovered, without regard to its 
consequences on popular belief or common sense. Such a truth, the 
Admita says, its conception of tat-ticam-asi is. 

But what blasphemy is there involved in that conception ? Where 
is the blasphemy when All is One ? Hegelianism admits the poten- 
tial identity of man with God in the single element of knowledge. 
Is there no blasphemy in that conception ? Is there no blasphemy 
when you identify the self of the individual Avith the self of the Supreme 
Being m howsoever slight a degree 1 What is the meaning of saying 
(as Hegel does) that there is one and only mind and that the absolute 
mind, and that mind as finite has no real existence ? Is there no 
blasphemy in locating God in man, at least after “ Adam’s Fall,” 
m whatever sense this location may be understood ? Is not the idea 
of union with God blasphemous ? Is it not blasphemous to say, as 
Jeaus has done, I in Thee and Thou in me, that they be made perfect 
in One ? ^ God and man (says the Theologia Germanica) should 

be wholly united, so that it can be said of a truth that God and man 
are one.” ‘‘ God became man (says Athanasius) that we might be 
made God.”“ Is there no blasphemy in these utterances ? 

, ^ The truth is that this idea of blasphemy is a purely Semetic concep- 
tion, ^and is conceivable only in a system in which God is conceived 
sitting high in the Heavens and far away from 

145-6. , ‘Theol. Germ.’ preface, p. xiii, 
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man, and where to approach such a Being would be the height of 
absurdity and profanity. But it would be absolutely wrong to 
engraft this conception on Aryan or Indo-Germanic thought, wMch 
avowedly posits the Divine element in man and asserts the possibility 
of his becoming a God-man, if nothing more. 

Those who first create an unapproachable Deity and are afterwards 
afraid to approach Him have to thank themselves for the impiety 
involved in the conception I am now discussing. In the language of 
Professor Max Muller they have made an abyss between the human and 
the Divine and they dare not cross it. This was not so in the early 
days of Christianity." 

I have often heard this idea of tat4wam-asi ridiculed for its supposed 
effrontery in man claiming ecjual rank with his Maker. 

Even professed Pantheists consider this to be a wild idea. But 
does the Vedanta say that every man whom you meet in the streets is 
Bmlima ? He may become Brahvm, if he follows the path of righteous- 
ness and attains to a state of perfection ; he must become God-like 
to become God, the gem of such affinity being in him. He must 
surrender his lower egohood completely ; to use a Hegelian phrase, 
he must die to live ' ; to use a Biblical expression, he must lose his 
lower life that he may gain the higher. He must pass through 
rigorous, moral and spiritual discipline and become fit to realise the 
Divinity in him, and it is only when complete self-realisation ensues, 
that he will be entitled to identify himself with Brahna, TiE then he 
has no right to say 1 am Brahma, 

Christian thinkers, who acknowledge the teachings of Jesus, ought 
to have nothing to say against the possibility of realization of such 

^ Of. Max Muller’s ‘Theosophy,’ p. 534, ticipate in the nature o£ the divine 
where he rightly observ^es : — “ If should have excited horror and disgust, 
people conceive God as a hind of But after the Deity had been freed 
Jupiter, or even as a Jehovah, then from its mythological character, after 
the idea can only be considered bias- the human mind, whether in India or 
phemoiis as it was by the Jews, or elsewhere, had once realized the fact, 
can only be rendered palatable to the that God was ail in ail, that there 
human understanding in the form of could be nothing beside God, that 
characters such as Herahles or Diony- there could be one Infinite only, not 
sins. So long as such ideas of the two the conclusion that the human 
Godhead and its relation to humanity Sou! also belonged to God was inevit- 
are entertained, and we knew that able.” i he whole passage, too long for 
they were entertained even by Christian quotation here, is very suggestive read- 
theologians, it was but natural that a ing.— ED,. . * . 

claim on t^e part of humanity to par- • ; v' 
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an ideal ye, therefore, perfect (says Jesus) as your Fatiier 
in lieaven is perfect.’^' 

There is, further, no annihilation of the individual egohood involved 
in this conception of tat4ivam~asi as is generally supposed. 

Many European miters in referring to this Vedanta doctrine have 
employed extravagant language, without pausing to consider how 
their own conceptions might fare, if judged by their omi standard 
and measure. One writer considers this to be the self-annihilation 
of the Pantheist ’’ ; another says that the individual soul of the Veddn- 
tin is swallowed up in the great bottomless abyss of Brahma ; a 
third says that it is a fiction, and so on. 

But what self-annihilation is there involved in this conception, 
when it is said that the individual soul which is itself Brahma and, 
therefore, divine, must realise its true nature, and regain its own 
heritage, which, by midue and even false attachments to things 
earthly,” it has at present lost. 

If this is self-annihilation, is it not self-amiihiiatioii w’-heii the Bible 
asks you to “ lose life that you might gain it ” Yet Dr. Edward Oaird 
admits there is no extinction of the self in this conception. 

It is admitted that man has two natures — the human and the Divine 
— combined in him. The one draws him outward to nature, the 
other inward to God. If he is asked to give up or ratlier to exalt the 
human, that he might become entirely Divine, is that an annihilation 
of the self ? If it is, the whole of Christianity and Christian Philo- 
sopliy must fall to the ground ; if it is not an annihilation of the self 
in the Christian system, why should the Indian Vedanta be made the 
victim of that charge? Some Christian miters, and among them 
notably Professor Pfleiderer, accredit the Vedanta with the conception 
that in this system both the individual self and God are fictions — a 
conception which betrays a complete ignorance or misapprehension 
of Vedantic terminology. Attempts to interpret the philosophic 
thoughts of any nation, in utter disregard of the terminology peculiar 
to its philosophy, are like the attempts of a school boy, who, with the 
help of his school-dietionary, ventures to the work of a speci- 

alist on any technical subject 

^ Matty, 4a ^ 

^ ^ ■■ ’ . 

y I • ^ V* ... ^ t ' ' 'V \ ^ . . : : , ' " j 



^ See e,g., S.^ B, E. Vol. 34, pp. 130, Self, which is one mass of Imowledga, 
135, 251, 281 ; Vol. 38, pp. 46, 47, 65, 06, canuot possibly perish ; but by means 
149, &c. of true knowledge there is ejected its 

See this charge refuted supra, dissociation from the Mdtrds^ ie., the 

The passage in S. B. E. Vol. elements and the sense organs which 
34, p. 281, is worth quoting here are the product of nescience.” 

“S“ .S.„r:S Bf ■ ?». 

of tho Self ‘ verily, beloved, **“'^*°" ® are the author’s. 

that Self is imperishable, and of an ® 5*^- Oaird’s ‘Evolution of Theology in 
indestructible nature, but there takes Greek Philosophers.* 
place iion-connoxion with the Mdtrds: + paeidercr, ‘Pliil. Eel Vol. I, pp. 

That means the eternally unchanging 4 . 5 , also ibid, p.,291, as to Fichte. 


Professor Pfleiderer is a pHlosoplier and if lie professed to speak 
about Indian Pbilosopliy in his lectures, he should have considered 
that, however faulty that philosophy might appear to him from the 
European point of view, it could not be guilty of such an absurdity as 
to wipe away the thinker who thinks and with him the supreme 
principle to which Ms very existence is due. If the learned Professor 
had turned to any of the pages in Thibaut’s translation" of the 
Yeddnta SMms, he would have seen his mistake. 

What would Prof. Pfleiderer say, for instance, to the following 
passage in Principal J. Caird’s Philosophy 

“ Itis just in this renunciation of the self that I truly gain myself 
or realise the highest possibilities of my nature. . , . Whilst 
in one sense we give up self to live the universal and absolute life of 
reason, yet that to which we thus surrender ourselves is, in reality, our 
truer self, . . , When we attain the ideal perfection of our nature, 

the self that is foreign to it, is foreign to us too ; it hecomes lost and ah- 
sorbed in that deeper and higher self with which our whole life and being 
■'.is'ideiitified,”:'^' \\ 


Is the individual self in the above passage a fiction ? If not, is the 
absorption there spoken of an annihilation of that self ? If the above 
vrriter's brother, Dr. Edward Caircl, were asked these questions, he 
would at once return an emphatic negative. 3 

Curiously enough, Professor Pfleiderer himself correctly interprets 
similar sentiments, found in the writings of Eckhart and Fichte, 
and does not deduce from them the absurd conclusions with which 
he accredits the Vedanta, This is what he says of Eckhart^: — But 
although Eckhart frequently describes this mystical luiion with God 
as an absorption of the soul in God, as a total losing of one’s self, as 
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an annihilation of the Ego, he still does not mean to denote hy these 
e:^pressions an indolent passivity, an unfruitful Quietism. Oa the 
contrary, the aholitim of the undivine Ego is, in iiis view, at the same 
time, the reception and invigoration of the true ; the rest in God is 
at the same time ' freedom of movement *; to suffer in God means 
God working through us.’’ 

Is the Vedantic conception more difficult to grasp ? We say that 
when man realises the true nature of the Self in him as being Divine 
and Identical in essence with the Universal Self, he ceases (as might 
be expressed in popular language) to attach hunself to anything tliat 
is inconstant and everchanging ; he ceases to identify himself with the 
ever-changing products of nature {Pmkriti) with the five sense organs 
{antahhamna-gyamhaka) which, instead of being the true or Dianne Ego, 
furnish only the instruments of knowledge, themselves dependent for 
their iUumination on the true or Divine Ego ; and when he knows that 
the only eternally real is the Supreme Self or Brahma, while tiie world 
itself has no reality indei)endent of or apart from that Supreme Self, 
the differentiations, which he was accustomed to see, would be to him 
{and to him alone) as if they were not, and the two would appear in 
their true nature. What vanishes are the differentiations wliioh the 
activity of his own mind had made for him, in this world of fiuitude 
for his limited aims and ends. It is like the unveiling of the seif with- 
in and the self in Nature^ and the discovery of their identity with the 
Supreme Self. It is “ the return into identity from difference 

All that which is inconstant and ever-changing and with which 
the two were hitherto associated, — ^the entire earthly nature,” 
in the language of the Vedanta, all the Upadhi (sheaths) imder which 
they lay concealed, and with which they were hitherto held as inti- 
mately connected and even identified — it is these which ai:o said to 
vanish with the dawn of true Imowledge^ 


^ Gf. Aristotle quoted in Haldane’s 
Pathway,” 11, p. 122. 

Brahma itself becomes fsliwara (the 
Supreme Lord) when associated with 
, its own power (Shakti) See Pancha 
Bast, m, 40 : 

r;; ii i . There 

diference, except in name, betw'een 
- .£Mastha{Ishwara) and Brahma,^' Ibid, 


VI, 237. 

sfiq : q‘TT%nm : I 

" The individual Soul has the 'upddhi of 
being the effect, Ishwara has that of 
being the cause ; stripping both of their 
relation as cause and effect, what remains 
is Ail Thought.” Prap^k^ra quoted by 
Prof. Bhanu in his Bhag. Git. XIII, 2. 
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All are now viewed in their true identity. The self in man, the 
self in Nature and the self in God — all remain — not as so many distinct 
beings, as they appeared before the complete self-realisation, but 
as identical and one. Neither the individual soul of the Veddntin^ 
nor his God is a fiction, as stated by Professor Pfleiderer". 

The language of the Advaitin is that the individual, the Creator and 
the creation are ail Brahma itself, only appearing, in this world of fini- 
tude, under the veil of Nescience, as conditioned and differentiated. 

What IS called Nescience here is not ignorance in the popular sig- 
nification of that term. The Sanskrit word for it is Avidyd — ^it is a 
technical term denoting empirical or worldly knowledge, — a knowledge 
of Nature. This is not true knowledge, according to the 
Veddntin, for it is outward-facing (baUrmukha), looking outward and 
hiding' the true reality under it.^ It means separation and not unity. 
That power which is inward-facing leads to true knowledge.^ “ The 
more we study physical nature, the further God is removed from 
us ; the more we study man, the nearer God approaches to 

WTiat is true knowledge with us was gnosis with the early Christian 
Fathers. In Christian Philosophy, it is Faith.s 

What we call Nescience has, in the language of Christian Philosophy, 
reference to the lower or purely human aspect of the individual self, 
in alliance with all that is of the earth earthly.’’ It is this aspect 
which has to be expunged, or to speak more correctly, the human 
has to be transformed and raised to the Divine and the Divine thus 
fully realised. 

The Hegelian expression dying to live ” conveys the same sen- 
timent and this (as stated by Dr. Edward Caird) constitutes the 
essence of Christianity. There is no extinction of the self in such a 
case, but, as stated by this eminent thinker, there is rather the 
opening up of the way to its true realisation.” 

But what is this true realisation ? If the potential identity of Man 
and God is admitted, and if it he true that there are possibilities in man 


^ See also Wilson’s S^nkhya Karika, 
p. 64, n. ' 

® Bkag. Crit. V, 15: ‘‘Wisdom is 
enveloped by imwisdom ; therewith mor- 
tals are deluded.” 


Bh^gawata. 

Hudson. 

. ^ Beussen. 
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for union with God, (as to which see later on), why should it bo sup- 
posed that they can never be realised? Why is man endowed with 
those possibilities, if they were intended never imder any conditions 
to be realised ; why such e(iuipment except for self-realisation? Cliris- 
tian writers may think it blasphemous arrogance to entertain such 
an idea ; but those, who have no traditions to uphold, foarlessly assert 
that we have no right to say “ thus far and no farther.” 

Western thought, it is said, “ has always tended to emphasise the 
distinctions of individuality and has been suspicious of anything that 
looks like juggling with the rights of persons, human or divine.” Men 
like Inge try to distinguish the Christian doctrine of Unity from the 
Indian doctrine ; in the latter, according to him, everything is ulti- 
mately swallowed up and lost in ‘ the white radiance or black darkness 
of an empty Infinite ’ ; while ‘ the aspiration of Eiuopean Mysticism 
is, says he, to find the unity which underlies all diversity, or, in 
religious language, to see God face to face. From the Many to the 
One is always the path of the European Mystic ’. 

But Rev. Charles Kingsley has the candour to admit that, how ever 
startling this idea of ‘ deification ’ may appear to Christian readers 
of the present times, they are bound to acknowledge that their own 
sacred writings and the utterances of their own Saints countenance 
such an idea*. 

The author of ‘ Theologia Germanica ’ is most emphatic on this 
poini,. The highest idea is, according to him, as said above, that 
‘ God and man should be wholly united, so that it can be said of a 
triith. that God and Man are one 

The truth is that the intuitive faculty, which is always with us, is 
never so much prized in Europe as the faculties which are developed 

by labour and efiort. The development of this faculty is more a matter 
of the heart than of the head. The culminating result of this develop- 
ment IS to find God who is ever within us, or, as the Advaitin would 
say, we find God, for we are he. The author of ‘ Theologia Germanica’ 




well be referred to in tMs comieetion. As iron, when it becomes 
red-lioT/, seems to be turned into pure hre, but remains no less iron 

than before, so when rational substances pass into God, they 

do not lose their identity, but preserve it in a higher state of 
being ”. . . 

If,: therefore, the Indian conception is juggling ’V^ tlie ao-calM^ 
juggling is there — in the Bible, in the epistles of the Apostles, in the 
utterances of St. Athanax. 

Another objection* taken by European writers to the Indian ideal 
of lat-iwanirosi is that it involves the destruction of Nature and moans 
Acosmism. 

The general apinohension of these writers seems to be that the 
view which the Indian Advaita takes of this problem, though pMloso* 
pMoally correct, involves the destruction of one of the terms, which 
enters into the conception of their theory of Imowledge and, likewise, 
of their theory of Being, according to the Cartesian Dualism of Matter 
and Mind, 

I have already answered, in some measure, this objection in the 
pre’idous chapters. But assuming that my answer, so far as I have 
been able to discuss the question, is wrong, and assuming also that the 

• rr; ^ 'objection Ho, III noted at p. 75 m^a, 
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Advaita position of “ One without a Second ” does involve the destruc- 
tion of the world of sense-esperience, such a result must be accepted, 
if it is philosophically true. 

Without repeating what I have said elsewhere, I may well ask ‘ Are 
we quite sure that the physical world is after all a physical world 
Professor Drummond says that “ the preponderating view of science 
at the present (day) is that it is not.” “ It is impossible (says Prof. 
PitzGerald) to resist the conclusion that all Nature is living thought.” 
So, too, says Leibnitz. It is onty a cerebral phenomenon, according 
to Schopenhauer. 

“ The presence of a special world outside us— material atoms and 
forces ^these are all idcds^ without using which, not only the common 
but the philosophic understanding, which denies their validity, would 
not be able to rightly observe and handle the external world. In all 
these cases we do not get at the truth, but only at a picture or figurative 
appearance, by means of which we can make clear to oiuselves the true 
relations of the real world, which in themselves cannot be expressed.”* 

Again, are we sure that our senses convey to us the truths of Nature 
correctly ? Or, is it not true that the impressions conveyed by them 
have, in many cases, to be corrected by reflection ? Heraclitus tells 
us that our senses are ‘ liars.’ Eminent scientists and metaphysicians of 
modern times, likewise, say that the senses are seldom trustworthy. M. 
Elammarion® gives us an analysis of the testimony of the senses thus: 

“ We see the sun, the moon and the stars revolving, as it seems 
to us, roimd us. That is ail false. We feel that the earth is 
motionless. That is false, too. W e see the sun rise above the horizon ; 
it is beneath us. We touch what we think is a solid body. There is 
no such thing (as a solid body). We hear harmonious sounds ; but 
the air has only brought us silently undulations that are silent them- 
selves. We admire the effects of light and of the colours that brmg 
vividly before our eyes the splendid scenes of Nature ; but, in fact, 
there is no light, there are no colours. It is the movement of opaque 
ether striking on qur optic nerve which gives us the impression of 
light and colom. We bum our foot in the fire ; it is not the foot that 
pains us ; it is in our brain only that the feelinu of beinv burned resideH 
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verse, only motion. Tlins, our senses mislead us as to tlie reality of 
objects round ITS.” ■ ' 

What, again, are these objects which are roimd us ? Take, for 
instance, a tree and consider what it is. Mr. 6. H. Lewes’ exposition^ 
of Fichte’s views on this point may be read here with profit. That 
exposition is given in the form of a dialogue between Realism and 
Idealism ; it is too long for quotation, but I give here a brief outline 
of it and ask the reader to compare it with the Indian solution of the 
question I have given elsewhere. 

Realist : I know that the tree, for instance, which I see is alto- 
gether independent of me, I did not create it ; I found it there out 
of me. The proof of this is that, if I turn away or shut my eyes, the 
ima^e of the tree is annihilated, but the tree itself remains. 

Idealist : No, the tree itself does not remain ; the tree is but a 
phenomenon. You stare ? But tell me honestly what your con- 
sciousness informs you of the tree. Give me the plain and no infer- 
ences from that fact. Is not the tree a mere name for your perception ? 
Does not your consciousness distinctly tell you that the Form, Colour, 
Solidity, and Smell of the tree are in you — that they are only afiections 
of your mind ? 

Realist : I admit that ; but although these are in me, they are 
caused by something out of me. Consciousness tells me that very 
plainly. 

Idealist : Does it ? I tell you that consciousness has no such 
power. It can tell you only of its own changes ; but it cannot tran- 
scend itself to tell you anything about that which causes its changes. 

Realist : But I am irresistibly compelled to believe that there are 
things w^hich exist out of me, and this belief, because irresistible, is 
true. 

Ide^ist : Stop, you run on too fast. Your belief is not what you 
describe it to be. The belief that things lie underneath all appearances 
is a philosophic inference, not your belief. Your belief simply is that 
certain things coloured, odour ous, etc., exist ; so they do. But you 
infer that they exist out of you. Rash inference. Have you not 
admitted that colour, odour, taste, extension, etc., are but modifica* 

^ ^ History of PMlosopliy.’ ‘ ' ' . . ■ : 



lu wunn, waac we call matter we know not. Its nature is unknow- 
able ; and this we designate the saf-vmfu, the thing-in-itself of the 
Kantian system. The essential conditions of corporeal existence 
are Space, Time and Causality; but these are themselves only the 
subjective forms of our intellect, and have no objective existence 
outeide ourselves, ind when we say we cannot know an objective 
existence except as bemg earned, or an object except as being in Space, 
or an event except as taldng place in Time, we, in reality, mean that 
our knowledge of this objective existence or object or event is 
necessarily dependent upon the forms, which our own inteUect 
tomshes, and through which sensuous afections reach us. It is 
t e tUng-in-iUdf, sat-vastu, tvMch appears to us in these forms Th's 
m«-w««is BmAma which, distorted through the media of Time, 
bpace, and Causality appears as the material universe we call Nature. > 

"The whole of Nature” (says Professor Deussen^) “exists only 
under the pre-supposition of the forms of our intellect and has, apart 
rom ^hem, that is, m a metaphysical sense, no reality ; for it is 
nothing more than the unceasingly generated product of the sensuous 
aftections and mental forms.” 

_ “pother question” says Hegel3 . . . » is raised when it 
IS said that the world or matter, inasmuch as it is regarded as having 
existed for all eternity, is uncreated and exists immediately for itself 

e aeparafaon made by «ie understanding between form and matter 
lies at the basis of this statement ; while the real truth is that matter 

according to their fundamental characteristics, 
are this Other, the negative which is itself simply a moment or 


Op Gaird’s ** University S©p- 
mom" pp. 369-70!-“ The 
ooMtocy ,^d invariablenees of the 
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real samoiaegs.’* According to the 
the true phiiosophic Tiew is 
tftat there m no uniyers© outside of the 
Atman. 
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It must always be borne in mind that such thinkers never went the 
length of denying all reality to the universe. They denied its reality 
only as an independent and self-subsisting entity. As stated before, no 
idealist has ever maintained that there is no sensible world ; all that 
is said is that the things which the world calls real are more appear- 
ances onthetrueEeality. At the same time it is fully acknowledged 
that it is by means of these very appearances (emblems as they are 
sometimes called) and the empirical knowledge gained through them 
that man could take further steps in advance, and ultimately reach the 
true Eeality, for though veiling, they at the same time possess the 
capacity to reveal the presence of the deeper truth that consecrates 
them. 

This is exactly what the Indian Advaitin means when he says that 
the world is MithyS or illusory. He means nothing more than what 
Hotinus meant in his letter to Flaccus^ ‘ External objects’, he 
writes, ‘ present us only with appearances, that is to say, are phe- 
nomenal only. Concerning them, therefore, we may be said to possess 
opinion rather than knowledge. The distinctions in the actual world 
of appearance are of import only to ordinary and practical men. Our 
question lies with the ideal reality that exists behind appearance. 
How does the mind perceive these ideas ? Are they without us, and 
is the reason, like sensation, occupied with objects external to itself ? 
What certainty could we then have, what assurance that our perception 
was infallible ? The object perceived would be a something difierent 
from the mind perceiving it. We should then have an image instead 
of reality. It would be monstrous to believe for a moment that the 
mind was unable to perceive ideal truth eTantl-sr oo 
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Even sucli an nnsympatlietic writer as 6ougli% wliOj as previously 
pointed out, is fond of using expressions like fiction, fictitious, illusion, 
&c., in Ms interpretation of the Upanishads, has to admit that the 
unreality of the world maintained by the Advaitin is an unreality 
for the philosopher intent on the one and only truth, relatively a reality 
for the multitude, to whom the world exists with all its possibilities 
of pain. . . to him [and to him only] that sees the truth, all these 
bodies and their enMronments will disappear, merging themselves 
into that fontal essence ; and the Self will alone remain, a fulness of 
unbroken and unmingled bliss/’'^ 

But, curiously enough, many Christian writers and even some Indian 
SansMitists influenced by Western thought, misinterpret Indian illu* 
sionism,’’ while they seem to understand that expression correctly 
in their interpretation of European Idealism. 

It is the rigorous monism of men like Gaudapada and Shankar 
that has furnished a weapon to these thinkers, with which to attack 
the Indian Advaita, 

Shankar, it is true, has, again and again, used the expressions Mdyd 
and Avidyd, and stated that the world is illusory like a mirage, rope- 
snake or mother-o’pearl. He has emphasised the Vedanta idea that 
Bmhnct alone is sat (real) and everything else asat (false), and this is 
considered as conveying the idea that the world is unreal in the sense 
of a positive blank. 

But I make bold to say that no Advaitin^ not even Shankar, has ever 
denied ail reality to the universe when he maintains that it is asat 
(unreal). I shall have to discuss this question at considerable length 
in my Article on the Philosophy of Shankara Acharya;^ but it is neces- 
sary to touch here on some of the salient points of that philosophy 
and quote his utterances in the original even at the risk of being some- 
what tedious. 

In the first place, the critics of Shankar must remember what these 
words sat and asat mean in Vedantic terminology. It is undisputed 
that sat is used to denote an existence which is eternal and changeless, 
and whatever has not this characteristic is necessarily asai. In this 


® Which unfortTiiiately the 
did not live to write.— En. 
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** ^ue puwei- (utimsmm) oi mafinm, ox, as some 

choose to say, the power of aod acting tmder the saitdsphmi of Brahtm, 
and if the universe is its manifestation on the immanent Brahm 
itself and nowhere else, which owing to its transient and ephemeral 
character is considered mat (unreal), then this unreality could not 
possibly mean an absolute nothingness. 

As observed by Principal Caird^ on a somewhat similar occasion 

Though we have reduced the world of experience to a mere appear- 
ance or accident, yet, as appearance or accident, it has an existence 
which still needs to be accounted for . Say that it is but a vain show, 
a vapour that appeareth for a little and vanishes away; yet, the ques- 
tion still arises, mence came it ? my is it ? What is the reason 
of Its existence ? If we are such stuff as dreams are made of, yet our 
very ^eams have a relation to a real and waking life, and ei'on the 
vagaries of slumber, in their extravagance and fleetingness, point to 
a something more substantial, of which they are the reflection. The 
world of experience may be insubstantial and phenomenal, still, in 
the reality which we seek beyond that world, there must be something 
mat accounts for it, and does not merely annul it ; and that is more in- 
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is not so resolved. Evanescence itself does not vanish. When yon 
have reduced all finite things to phantoms, unsubstantial as the things 
of a dream, the dream world itself remains to be accounted for ; and 
more tlum that obviously the mind, ivhich ferceives and 'pronounces that 
it is a dremn timid camiot belong to that timid. In ascribing to 
intelligence the function of rising above and abolishing the distinction 
from substance of finite things, Spinoza virtually exempts intelligence 
itself from the process of abolition. The criterion of the illusory cannot 
he itself iUusoryd 

The reader would no doubt feel delighted in finding how closely 
this reasoning accords with that of Shankar. \ When he ad.ducecl 
the instance of a mirage or of the mother-o’pearl, or of the rope-snake 
to illustrate the doctrine of the Mdyd, he did not fail to posit the 
reality of the thing which lay underneath the appearance which was 
mistaken for something else : “ the dreamland ’’ in which the 
dream is experienced is thus accounted for. 

In Ms comment on the Bhagvat Gita (XIII. 14) Shankar distinct 
Ij says, everywhere the sat is present; not even the mirage 
and the like can exist without a basis. 

Is not this a sufficient answer to those Sanskritists who 
persist in saying that if the instances of the mirage, rope- 
snake, &c., are quoted as illustrations, Shankar can never 
have meant to ascribe any kind of reality to the world of sense- 
experience. But nothing can be clearer from his writings than 
this, that he predicates the reality of appearances — appearances 
on the sat-vasiu itself which is Brahma, and he adds that 
though no explanation can be given of these appearances, this 
much is certain, that they can have no reality apart from or in- 
dep>endent of the on which those appearances are manifested. 
( This is tantamount to saying that the world has 
a phenomenal reality and that, apart from or independent of the 
mumenon, it has no reality. 


does not rest on soma reality. Tliere 
must be reality as the basis of iUosion.” 
See A% M. Shastri^s.Taitt. Up. 247.- i* 


^ The italics in this para, are the 
anthor’s, 

^ Of. Snreshvar^charya ; — “ We have 
nowhere experienoed an illusion which 
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Shankar makes this position still clearer in other places. In his com- 
ment on a passage in Chhandogya Upanishad,^ he formulates this 
question Does this mean that all we see is a non-entity, because 
the rope as the serpent is a non-entity ? And he answers that question 
by saying, “ No, we say, it is sat itself that is mistaken for dualities 

and diversities, and there is no non-existence anywhere 

It is sat alone which names and is named as other things ; just as the 
rope that is named serpent under the notion of its being a serpent 
. . . "RTiile those that know the rope set aside the name and the 
idea of the^ serpent, ... in the same manner, those, that have a 
discriminating knowledge of sat, set aside all words and ideas de:ioting 
the mod.ifications ”. ° 

So also in Mandukya,® he says,no imagination can stand upon nothing; 
it must have a substratum to rest upon and that substratum is Atman 
(Brahma). It is the Atman itself that is imagined to be something else. 

It is the All-pervading PammMmi^ itself which appears disguised 
as Sthula (gross), S&hshma (subtle) and K&rana (causal) bodies! All 
the Universe is Brahma and what is predicated of that Universe has 
no existence separate from the substratum.^ 

So far with regard to the phenomenal reality of the world. 

Then, as to the thinker of the thought that the world is unreal, 
Shankar, too, like Spinoza, exempts that thinker from ‘ the illusion h 
Being the prius of such a thought, being himself the “ criterion of 
the illusory ”, he cannot be and is not illusory. He is absolutely reals 

" ‘‘VivekaOhfldamani,”2S3.— 

^ : 1... 32 ^ i » 

« ’^VPfthesi m 

, . ^ existence prior to the thought, cannot 

^ be obwously deaoribed as [(wailunreal) 

fl(T 1%^ I Shankar refers to the ‘ nnimagined 

a TT resianuiii which persists on the 

arJ h . , r- ‘ - -A . eh^ation of the {kalpand) idea, and 

by reason of that Tery persist- 
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Again in Ms he says Though the popular belief 

is that nothing remains in the absence of things which are visible, 
still that.which is thus considered as nothing, is itself Brahma as would 
appear from the Veda.''" 

This he makes still clearer in his answer to the Nihilist, in the 
Vedanta Sutra, II, 2, 25. He there distinctly says that though every- 
tMng else may be doubted, the doubter cannot doubt his own existence ; 
he cannot doubt his own personality in the manif oldness of experience."^ 

See also his ‘‘Who doubts about Ms own existence ? 

Even if you doubt that, the doubter is no other than yourself ’. 3 

In the face of such utterances, can any one doubt what Shankar 
really meant when he maintained the unreality of the universe? He 
undoubtedly maintained (what really all European idealists do) that 
there is one and only one Ultimate Reality (called Brahma in the 
Vedanta) and that nothing, independent of it, is, anything divorced 
from it, being a non-entity ; and what appears as the external world 
is but a form of manifestation of Brahma itself on itself. 

This truth, Shankar distinctly says, is only a philosophic truth, 
which only the enlightened can appreciate ; to the rest, the world, 
which appears as a self-subsisting entity, is as real as anything real 
can be.'^ 


m iwMm xm m 

2 Of, Pancha Dasi^ III, 29-33. 

frl II 
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^ Shankar’s ‘ Vdkya Sudha,’’ 40-41: 

‘‘ To the practical person, the world 
actually exists; ho considers it as 
real; while the j)hilosoi>hor considers 
it as unreal. To the philosopher, 
Brahma alone is real ; he sees or per- 
ceives nothing else ; and if he, at all, 
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And what is more important still is that he maintains the m 
of the phenomenal reality for the religious and spiritual enlighte; 
of Man. In his comment on feddnia Sutra, for instance, he exj 
says that the body with its intellectual equipment, constitutir 
living personality, is necessary, for “ without a knowing ager 
means of right knowledge cannot operate.”' 

Again, in Chhandogya" Upanishad 
a Second, free from all the limitations of Time 
people of unenlightened intellect hav 
is limited by Space and Time ; i 
ligible to these people (without which °their 
is impossible) Brahma 
tions . . . r ■ 

for it is impossible to remove all i ' 
product of individual Icanm extending 
tenees, 

the proper path gradually, 

Eeal Truth is.” 

It is by means of the universe and the objects contained in it, tha- 
tile mgliest trutli is grasped^. 

It will thus appear that the Indian Advaiia docs not contemplati 
any drastic results in the practical life of Man. The non-duaUty whicl 
It advocates does not mean the annihilation of the universe as we se( 
it. homan, says Shankar, “canactually annihilate the wbr.lAa^Jof;^.- 


: “ though the Self is One without 
- Space, &c., yet ordinary 

■e a firm conviction, that all reality 
accordingly, to make the subject intel- 

r spiritual enlightenment 

is now taught as conditioned by these limita- 
Desires for eartlily happiness have to be taken into account, 

- _ _ 1 at once such desires, which are the 

^ _ over many embodied exis- 

The text referring to such people says “ Let them come to 
we shall make them understand what the 
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world with all its aiiiiiiated bodies and all its elementary substanoes, 
Bnch as earth and so on ; if this were possible, tbe very first liberated 
soul would have done it once for all, so that at present the whole world 
w^oiild be empty, the earth and all other substances having been 
finally amiibilated.’’'^ 

What is said to happen is that in the case of a person who has reached 
the stage of self-realisation, and recognised his identity with Brahma, 
to him and to him alone all appears as one Brahma ; he and he alone 
sees, ill that attitude, this apparently self-subsisting world melting 
away like the imagery of a dream.” So long as there is no such com- 
plete self-realisation, we may (adds Shankar) repeat the Scriptural 
text a hundred times, ‘ know Brahma and dissolve the world,’ we shall 
never be able to do either the one or the other.”'' 

Till such self-realisation ensues, that is, till the knowledge of Brahma 
being the self of all has arisen, the phenomenal world is considered 
as true, and there is no reason (says Shankar) why the ordinary course 
of secular and religious activity should not hold on undisturbed^. 

In fact, the usefulness of {Bammra) worldly experience, for its limited 
aims and ends, is so far recognised, that it would be even a mistake to 
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suppose that one, who is on the way to perceive spiritual truths by 
dose introspection, becomes oblivious of the external world, or 
indifiereiit to his relations in it and the duties they involve. '\\Tiil0 
rising higher and higher, and living a larger and larger self, he is still 
in this w'orld of relatmty-— this world of the one and many,— and is 
bound to do his duties here, and retain all the activities which, in his 
embodied existence, it is improper for him to neglect and even im- 
possible for him to avoids To him, therefore, his lower or individual 
self and the world are as real as anything real can be ; only his idea of 
the reality would be much more exalted than of a person who is entirely 
uninitiated. 

Even the Jwan Muhta^ (person liberated while in bodily existence) 
in the Indian system does not altogether lose his individuality or his 
sense of the reality of the world of sense-experience. He no doubt 
is able to realise its unreality as a difereiitiated and self-subsisting 
entity, and he is now in a position to estimate the things of sense- 
experience at their true value. One -writer describes him as having 
reached his “ re-integration into the bosom of the Infinite, there to 
live in omniconsciousness, in omnipotence, as a living factor of Para- 
hrahnaP , 

The idea is that, instead of being absorbed in Brahma^ he remains 
centred in It as in his home, and, from that centre, carries on his mission 
of regenerating mankind and becoming their Saviour. Even after 
his physical death he m^y become re-incarnate in this -world ; and if 
he prefers this voluntary descent for the uplifting of others needing 
his spiritual guidance, he would be in this world, but not of it. 

It may, indeed, be that the perfection, which a Jtvan Miikta is sup- 
posed to have attained, is only pai’tial, for it can have reference only 
to the cosmic evolution pertaining to the particular planetary or 
solar system to which he belongs— an evolution which in its nature 
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and accjuirG universal experience for Ms . complete self-development* 
If the cosmic evolution is itself progressive, the evolution of the Jivan 
Mulcta also must he supposed as progressive and continuing. Endless 
evolutions have come and gone, and endless other evolutions must 
naturally be expected to occur ; each evolution means development 
and progress, and it is impossible to imagine when absolute perfection 
can be reached by man in this Myriad-worlded Universe, {ananta-koti* 
Brahmdnda,) 

But when such perfection is reached, man “ will be a pillar in the 
temple of my God and shall go out no more/’^ He will be at one 
with the All ; Knowing and Being will be one in him. He will be a. 
God in the Platonic sense. This is precisely the view set forth by* 
Herbert Spencer as the consummation of human evolution, wheui 
absolute power and supreme knowledge result®. 

In such a case, Subject and Object will become One i the individual 
Self will become the Self of All ; and the Indian ideal tat-twaM-asi 
(Thou art That) will have been fully realised. 

^ New Testament, Rev. Ill, 12. ^ Of, Buck. 
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By far the most serious objection taken to the Vedanta ideal of 
taHwam-asi is that it is a species of Anti-theistic Pantheism ® which 
is generally designated Acosmism. It is said that it destroys ail sense 
of Individualism and strikes at the root of all the fundamental moral 
convictions and spiritual aspirations of humanity. 

In the first place, it is necessary to ask what is Pantheism. Are Chris- 
tian writers themselves agreed as to what is really meant by the term ? 

While Christian philosophers generally charge Absolute Idealists 
as Pantheists, saving their own Pantheism from the attack, European 
idealists, in their turn, stigmatise Oriental Pantheism as anti-theistic 
and, therefore, different from their own, alleging that that Pantheism 
makes no distinction between good and evil, virtue and vice, and 
considers them all as immanent in God. Though each one justifies 
his own Pantheism and picks holes in the Pantheism of others, it is 
noteworthy that most of these join in condemning Oriental Pantheism 
in no measured terms. 

One instance will suffice to show what I mean. Professors Flint 
^£Vyd Upton charge Hegelianism as unmitigated Pantheism, the latter 
naming the two eminent brothers Caird, in this connection. Principal 
J. Caird, 3 in his turn, severely criticises the Pantheism of the Hindus 
as inevitably immoral in its tendency, and thus accounts for the 

unbridled license of a sensuous idolatry ” resulting in a social system, 
in which the grossest impurities are not only permitted, but perpe- 
tuated under the sanction of religion,” — a whole nation thus charged^ 
on what authority, it is left to the reader to imagine. 


^ Originally contributed to the Tndian 
, Review’, for 1905, pp. 627-632. In 
t reading this Chapter, reference may be 
If l'tisefally made to two articles on Im- 
t manence” and ‘‘Transcendence” in the 
Vt Hibbert Journal for 1907, especially 


pp. 751, 777 and 923. 

® This has a reference, to objection 
No. 4, noted at p. 75 supra* 

3 ‘PhiLBeL’pp. 321 ,323 
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But HegeP himself does not ch.arge us as Pantheists at all. He 
calls such systems as those of the Indian VeidntOf and Spinoza 
"Hhe philosophical systems of substantiality/’ 

Professor Flint®, too, exempts us from the charge of anti-theistic 
Pantheism, for, according to him, no system which does not include 
determinism and exclude freedom is truly Pantheistic, and he 
expressly excludes the Pantheism of India, for, says he, it has 
always been, to some extent, combined or associated with Theism;”^ 
although, under a complete misconception of the Vedantic ideas of 
Illusion and Nescience, he considers the central idea of the Vedanta to 
be a false conclusion from a false principle”"^. 

From the historical development of the idea of Pan, which meant 
in Greece the Shepherd God, Pantheism appears to express a kinship 
between all things — one universal life being manifested in all — one 
universal brotherhood — a brotherhood with nature in its fulness* 
Animism, Plato’s World-soul, anima mund/if the Vedanta Hiranya-gar- 
hha — all these are more or less suggestive of the same idea, that there 
is one eternal Being in whom all ''live, move and have their being.” 
It represents the Atynan of all that is. 

We find Pantheism commonly defined as a " doctrine which refers 
all phenomena to a single, ultimate constituent or agent— the opposite 
of dualism.” 

It is that doctrine which " identifies God with the entire universe, 
which beholds him in the movement of the tiniest insect or in the 
lustre of the brilliant gem ; in the mind of a Socrates or in the brain 
of a Newton;”^ — as One Universal Existence, acting from within^ as a 
Pervading Omnipresent Power, and not from without^ as an anthro- 
pomorphic person.^ 

TMs is a belief which has been entertained by thoughtful people 
from the most ancient times. In India, it is ingrained in the mind 
of every Hindu and every Sufi, high or low. In Greece, Pythagoras 
and the Eleatics held the same view ; also the Platonists and the 
Neo-Platonists. Servetus, Giordano Bruno, and Vanini, were burnt 


JhiL pp. 345, 350. 

‘ Hist. Panth. Vol. I 
IhU. Vol. n, p 320. 


1 “ PML KeL’» Vol. I, p. 
tm Vol. 3, pp. 319-320. 

® ** Anti-tlieistic TlieorieSj 
« Ibid, pp. 341 343* 
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alive as heretics for this belief. And although modern Idealists have 
differed in matters of outward form, they are all agreed as to the main 
idea. Even Agnostics like Herbert Spencer may be named in this 
connection. 

So that one may fairly say that Pantheism argues a higher order 
of intelligence, which caimot be lightly shoved aside, to make room 
for the popular idea of an anthropomorphic or an extra-mundane 
God, creating the universe from nothing and governing as a Big King 
sitting on his throne, high in a region inaccessible to man. 

And what has been thus believed from the most ancient times has 
only now begun to be confirmed by European Science as scientifi- 
cally true also. 

‘Trom the time of the Vedic writers’’ (says the anon}unous" author 
of the History of Pantheism) up to that of our most modern philoso- 
phers, there had been a growing belief in God as the One Universal 
Existence, whose outward manifestation displays itself through all 
phenomena and ... .what philosophy had, for thousands of years, 
persistently asserted, Science [is] at last beginning to verify . . . . 
Pantheism seems the necessary outcome of these discoveries [of modern 
science].”® 

There is no religion '‘from Indian Brahminismto English Protes- 
tantism,” nor philosophy “from Thales to Hegel,” which might 
not be called Pantheistic.^ And it is difficult to understand why Chris- 
tian writers should be so much in dread of Pantheism. Does not 
the teaching of Jesus himself “ I in thee and thou in Me that both 
may be made one amount to Pantheism ? 

Again, is not Pantheism implied in the somewhat elevated passages 
even in the Old Testament ? Take, for instance, “ Whither shall 
I go from Thy Spirit, or whither shall I flee from Thy presence 1 If 
I ascend up into heaven, Thou art there ; if I make my bed in hell. 
Thou art there also. If I take the wings of the morning, and remain 
in the uttermost parts of the sea, even there also shall Thy hand lead 
me, and Thy right hand shall hold me.”4 


“ ^ .Mr, Clifford Harrison thinks that 

IVIr. 0. E. Plnmptre is the author of that 
Woik. See Notes on the Margins,” 


Ibid. Vol. II, p. 325. 

C/. Hunt. 

Psalms, CXXXIX, 740. 
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Again, “ Am I God at hand, saith the Lord, and not a God afar 
off ? Can any hide himself in secret places that I shall not see him ? 
saith the Lord. Do I not fill heaven and earth ? saith the Lord.’^^ 

What, again, is the meaning of St. PauFs saying, For in God we 
live and move and have onr being.”® 

Yet Professor Flints says : “ There is no Pantheism in the Bible. . . 
to call language of the kind [noted above] Pantheistic has no warrant 
in reason, and no other tendency than to mislead.” Such language, 
he says, is common to Pantheism and Theism, and distinguishes 
both from Deism. . , [Pantheism] cannot consistently conceive 
of [God’s presence] as a personal and spiritual, but only as a natural 
and necessary presence. . . as substance, force and law, not as reason, 
love and wiH.” 

If Pantheism represents God and Nature as eternally and necessarily 
co-existent and co-extensive, the Pantheism of the Vedanta also must 
be excluded from that category, for it recognises the Freedom of the 
Will both in God and Man. When it talks of nature, it tries to explain 
it, to our empiric consciousness, as sprung into being by the tcshana 
of Brahma, that is, by the thought and will of Bmlima ox by the Word 
or by Emanation or by Mdyd, the inseparable povfer of Brahma,^ 

No Veddntin ever says that every object, we see in this world, in its 
state of apparent isolation and self-subsistence, is Brahma, Such 
an absurd ideas has never come int6 anybody’s head outside of the 
ranks of these opponents of Pantheisih The language of the Veddn- 
tin is that there is Brahma everywhere, and nothing independent of 
it is. His deification of the world is, in no way, different from the 
Christian deification, which, according to Principal Caird^, is not an 
apotheosis of the world as it is t'b the outer eye, but of the world as 
its hidden significance is revealed, of the world as it is seen suh specie 
eternitatis,^’’^ / 


Ter. XXIII, 23, 24 
3 Acts, XVII, 28. ; 

* Anti. Tlieo. pp. 384-5. \ 

* See supra, 

® Hegel’s ‘ Phil. Eel ’ Vol. 3, p. 3jl9. 

« ‘ PMl Eel.’ p. 322. 

, Of, Bhag. Git., Ch. X, and |ifvill, 
20-21 : “That by which one inde.stinicti- 


ble Being is seen is ail Beings, insoparate 
in the separated, know, then, that 
knowledge as pure. But that knowledge 
which regardeth the several manifold 
existences in all beings as separate, that 
knowledge know thou as of passion.” - 
The main idea running through Ch. X . 
of the Bhag. Git. has been well expressed 
by Hegelin Ms “Phil. Eel,/’ Vol. I, p* m, , .^-3 -i, 
where ■ he says, with reference to the f i f 

• -f ‘-.I 
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“ It were idly miscMevoHS cruelty’’, says Dr. Ballantyne, ®'to liiirl 
[the charge of anti-theistic Pantheism] against the Vedantin, , . I 
here state my conviction, that those, who consider the Vedmvtins as 
Pantheists on this ground, would, in like manner, condemn Bt. Paul, 
if he were to reappear, declaring expressly what wa^ implied in his 
asserting of God that in Him w^e live and move and have our 
being.” 

Those who maintain the doctrine of Unity are undoubtedly, in a 
sense, Pantteists, nolem miens. If, according to them, God fills 
aU in existen».with Himself alone, so that All is He, since He is All, 
if God is All, the^h must be He, and from this fact there is no escape, 
and no other con%Jsion can be arrived at which does not do violence 
to all rational thOi^^L^ says Trine, people engrossed in bigo- 

try say that God is AlP^id immediately begin to fill up the universe 
with that which God is 

It is obvious that the t;?>ditional prejudices of Christian writers, 
due mainly to Semetio ihflu.ences, are so strong, that they 
apparently believe Sin and Evil_.to-.be objective realities, and 
then consider it shocking "“their sense of Divine justice to ooimect 
God with them in any degree ; to suppose that God is in 
an3rbhing that is sinful oT ^'^dl or even loathsome to man is, in 
their view, to take away fm ^ rlim His character of purity, goodness, 
&c., , &c.. 

one of the pioneers of JIhe Ref ormation of the 16 th century, 
felt himself shocked, when his vidum Servetus, at his trial for heresy, 
fearlessly said that '' this bench, t^is table and all you can point to 
around us is of the substance of Ijod ’’ ; and when on this Calvin 
remarked that, on sucb showing, tl# Devil must be of God substan- 
tially, Servetus smilingly replied, '' ^o you doubt it ? For my part, 
I bold it as a general proposition tbaikall things whatsoever are part 

Indian oonceptiou, that “[it] contains absorbed. Brahma does not saj, ‘lam 
j,, thought that in everything the the the rivers, the individual 

uivixie is only the universal elfiiriftrit nf of each kind bv tbAmsjAlvAa si.o 
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and parcel of God, and tliat Nature at large is His substantial mani- 
festation. The end of the trial was that Servetus was burnt alive ! 

Another writer® says that the God of the Pantheist is ‘'by inclusion, 
every moral and immoral agent, and every form and exaggeration 
of moral evil, no less than every variety of moral excellence and beauty, 
is part of the All-pervading and All-comprehending movement of His 
universal life. If this revolting blasphemy be declined, then the 
God of Pantheism must be the barest of abstract Being.” 

Hence, the necessity of a personal God, in the Christian system, to 
escape the charge of 'revolting blasphemy,’ — an extra-mundane 
God, whose immanence in Evil and Sin it would be highly impious 
to assert ! "It is better (says Bacon) to have no opinion of God at all 
than such an opinion as is unworthy of Him.” 

Such a God has been secured in the Christian system. The present 
Christianity, says Professor Pfleiderer^, "combines the transcendence 
of the Semetic and the immanence of the Indo-Germanic notion of God 
in the Christian synthesis of the God, who is above all, and through, 
all and in all. (Epiph. iv, 6.) It is called Panentheism — a word, 
coined by Krause and Baader, to denote a reconciliation of Theism 
and Monism. Schelling calls it Concrete Monotheism.” 

Christianity is thus saved, from the lifeless Deism of the Theist, 
which isolates a man from God and the unmoral Pantheism of the 
Absolute Idealist which identifies them and efiaoes all true moral 
responsibility and all moral distinctions in the nature of God.^ And 
it is to the Hebrew race that, according to him, " the world owes a 
great debt of gratitude for saving modern culture from the two extremes 
of Pantheism and Materialism.”^ 


^ See also ‘Theol. Germ.,’ p. 188: “ The and plan beneath the discord of man’a 
Devil is good in so far as he hath Being, passions, and the strife and sin of the 
In this sense nothing is evil or not good, world.” May we not ask if Shree 

All things have their being Krishna did not voice forth the same 

in God, and more truly in God than in sentiment ages ago, when he said in the 

themselves. Therefore all things are Bhag. Git. (X. 36) “I am the gambling 

good in so far as they have a Being, and of the cheat.” ( 

if there were aught that had not its a ? t-m j j 

Being in God, it would not bo good.” ® Elements of Religion. 

See also J. Caird’s ‘Phil. Rol./ p. 322, ^ “ Phil. Eel” VoL III, p. 253. 

where he says with reference to the . Upton’s ‘ffibbort Lectures’ for 1893, 

teachings of Christianity, to Ohristia- pp^ 287-8. 
nity we owe also that deeper insight I 

which can discern a Soul of goodness ’ PP* 244-8, / ?- 

even in things evil — a diving purpose 
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consider good !— a complete go-by being given to tbe logically consist- 
ent, pHlosopMc and scientific position, that there can be no conceiv- 
able place or object, where God is not. It is forgotten that if there 
be any such place or object, God cannot be an Absolute Immanent 
God ; He would become isolated in such a case and, therefore, 
necessarily a limited God. The reasoning of the Pantheist is considered 

and the two ideas of Immanence 

viewed, 

.cceptable to Christian Philosophers. An outside 
supposed, from the charge of 


“ a narrow rationalising logic,' 

and Transcendence, though obviously contradictory, when thus 
have become a( " “ ‘ 

God has thus saved them, it is 
Pantheism. 

But, if we say that Brahma is immanent everywhere, and that 
there is no place or object where it is not, is our system a Pantheism, 
in the anti-theistic sense of the term ? From the most ancient times 
what the V eddnta has maintained is that, while Brahma is immanent 
everywhere, the universe that it manifests on itself occupies but a 
portion of it, so to speak. In the Purusha SuTcta^ of the Eig Veda, 
(X. 90) it is said -.—Purusha has a thousand heads, a thousand eyes, 
a thousand feet ; He compasses the earth on every side and stands 
ten finders’ Ireadth beyond. . . . Such is his greatness, and 
Purusha is mare than this : one quarter of him is all existing things, 
three quarters that which is immortal in the sley. 

In this mew, it is rather the universe that is immanent in Brahma ; 
to use St. Augustine’s mode of expression, the universe is bounded in 
Brahma and Brahma bounded nowhere. 

There is no logical inconsistency in the Hindu conception. VTien 
once it is admitted that the eternal being is a spirit vith complete 
freedom in its manifestations, the two ideas of Transcendence and 
Immanence are quite comuatible in the samA Kai'ho. t+c 
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At all events^ the Indian Yeddnta has stated the great problem 
in all its fulness/’ as Philo is said to have done, for the first time, 
in Europe^ 

The Yeddnta has again and again asserted that while in the universe, 
which Brahma appears to have manifested on itself, there is always 
apparent strife and discord between each pair of opposites,” it itself 
is beyond that pair [ tfirUrT ] while at the same time immanent 
in it. 

Whether under these circumstances the Yeddnta system is Panthe- 
ism pure and simple, or no, it is most certain that it is not worthy of 
condemnation, unless the Pantheism of European idealists is. 

Pantheism, in the sense which I have referred to at the commence- 
ment of this article, while being logically consistent and philoso- 
phically correct, possesses certain advantages which even unsympathetic 
writers on Pantheism have to admit. It ministers moral strength 
to men by teaching them that God worketh in them and through 
them. It teaches them to rise above the good and evil of the visible 
and temporal world, and to yearn after eternal rest in the world of 
immutable being. It teaches them to sacrifice egotism and 
to glory in being parts and particles of God. 

Another writer, Canon Liddoiv, equally non-pantheistic in his 
views, says as follows : — 

The great attraction and strength of Pantheism lies in the satis- 
faction which it professes to oSer to one very deep and legitimate 
aspiration ; it endeavours to assure man of his real union with the 
source of his own and universal life. It is this profound idea, this most 
fascinating aUureinent, that can alone explain the empire which, in 
various ages and under various forms, Pantheism has wielded in human 
history.” After referring to the Eleatic, and Indian philosophies, 
to the systems of Spinoza, Schelling and Hegel, the writer proceeds 
to say Pantheism often presents a noble plea that God shall not 
be banished by modern thought from all real contact with humanity 
... it would make men partakers of the Divine nature. And this, 
its religious aim, is, beyond question, a main secret of its power.” 


Elements of Religion*” p. 46, 
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Yet there is a large class of Christian writers, who think that the 
absolute unity which Pantheists advocate is only a delusioti Mid a 
dream ; that it means nothing but the sacrifice or suicide of reason, 
the destruction of belief in a Personal God and of all the hope-s and 
assurances attached to that belief. These writers can never remain 
satisfied without an extra-mundane God, in which case alone, according 
to them, there could be scope for Faith, Love and Hope. An Im- 
personal Absolute, say these writers, is something 'Svhidi neither 
knows itself nor cares for us ! ! 

That unity is the logically correct conclusion deducible from the 
doctrine of Absolute Intelligence in Christian philosophy, is admitted 
by many writers like Noire, Upton and Inge, ?aiA the only reason why 
it becomes an article of discarded faith is that the profound ethical 
spirit of Christianity is, (it is said), opposed to this scientific 
idea, morality being possible only with self-determinism or indivi- 
dualism^ 

But, is philosophic truth to be sacrificed, lest its recognition might 
disturb the ethical ideal, shake the very foundation of religion, and 
result in mischievous consequences to society, assuming, for a moment, 
that such would be the consequences of the recognition I 

It is the duty of philosophy, as has been again and again pointed 
out, to state the truth which can command universal acceptance. 
No doubt, philosophy is not to be separated from life, nor life from 
philosophy ; while explaining the life we are actually leading, philo- 
sophy must try to elevate it ; theology is nothing but the philosS<,phy 
of religion. But truth ought not to be sacrificed to practical life ; 
the highest truth should always be held forth as the ideal, and religious 
consciousness should grow unfettered on the line that will lead to it 
as the goal. This is what the Indian Vedanta has done, and herein 
lies the strength of Hinduism as the sequel will show. 

Eeligion, understood in a higher sense, means a sphere in which 

mind transcends its finite forms/* and in this sense there can be no 
conflict between religion and philosophy. Eeligion, thus understood, 
indicates the regions in which all the riddles of the world are solved, 
aU the contradictions of profounder thought illuminated, all the pains 

'^feeling lulled to rest ; the region of eternal trvdh, of ^erml peace. In 

J jrf 'T ' riv' i ‘ ^ 
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its dealings witli religion., tlie mind gets rid of all timt is finite* Tliese 
clc‘(i1itigs king ifc satisfaction and emancipation* Religion is a con- 
sciousness alisckitciy free^ tlic conscionsiiess of absolute triitbj and so 
itself true, conseimi'^nessy 

But wlien it is said tliat ]"iluloKopliT is not religioiij and tbat tlie hrmet 
is fi>T tlie few and ilie lalttn’ for the many, it evidently refers to religious 
life and not to ihetdogy. Religious life and conduct may vary with 
individual eiivirniinient, but tlieologieal or tlieosophical truth must 
be the truth underl^dng tfiem all 

This, then, is the correct attitude to take ; when it is dcteriniiieci 
what the filiilosophic or highest truth is, that ought to be taken as the 
basic truth and ideal in life and conduct, and religious eoiiseiousiiess 
must grow in the direction and cm the line cd that ideal as tlie goal 
It is no use saying that it is ** consummate folly ever to hops to attain 
it,” and thus practically shutting it out from view. We must reniein- 
ber that all growth means progress, and this i.ttnst begin at the lowest 
rimg of the ladder, and with individualism and empiric consciousness* 

Individualism and Freedom of the Will cannot possibly be ignored 
in the initial stages of development ; and it is only when individual 
consciousness in its pn^gress is suiBeiently expanded that larger views 
of tilings are possible, and a capacity is acquired to grasp spiritual 
tiTiths,.: . 

I’hc Veddi^ia is, therefore, right in saying that there is ini conflict 
between its doctrine of intdmmHtsi and the ethical id^al, which 
Christian writers are so much in dread of losing* by the recognition of 
the philosophic or highest truth. The om presupposes the other, cmi 
does mi repudiote or ignore it, fts is generally supposed. 

Ethics, morality, and religious life admittedly belong to the sphere 
of relativity — ^to the world of the One and Many ; but they are as 
much necessary to the development and spiritual progress of man 
as the initial stages in the development of a cMld are to his attaining 
manhood. The only avenue to the realm of things spiritual is the 
ethical one, 

Christian writers mostly take no note of these truths. As if it 
is an algebraic equation, they think that if Pantheism means All is 


^ Hegel, Pieidewr's *PMi Eel 
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One and One is All, there caimot bo any distinction between Virtue 
and Vice, &c., and a belief in Pantheism means a license for the grossest 
impurities in the name of religion. 

It does not occur to these writers to pause for a moment, and coasidei; 
if it is possible for any nation to deny the reality of evil in practh^al 
life, ignore the distinction between good and evil, virtue and vme, 
and yet continue as a nation for centuries. It never occurs to them 
to consider how it was that the Hindus (if such absurd doctrines pre- 
vailed among them) had been, from the most ancient tunes, a highly 
civilised nation, known for its respect for Truth and Virtue, for its 
readiness to forgive the evil-doer, and its sympathetic desire to relieve 
the needy and the oppressed. 

It is unnecessary to dwell here at length on this topic, as the recent 
controversy about the Eastern and Western conceptions has pL 
beyond dispute, the high ethical ideal of the Hindus. 


If all this is true, Indian Pantheism can hardly be represented as 
striking at the root of all morality and obliterating the distinction 
between good and evil, virtue and vice.’’ 


Hor is there any reason for supposing that the system destroys the 
idea of indmdualism, so as to exclude the sense of moral responsibility, 
and literally reduce everything to one dead level. 


The Veddnta, while, it holds forth Absolute Unity as the highest 
truth, distinctly recognises, in the sphere of Ethics and Morality, 
principle of individualism as a sine qua non to the attainment and 
realisation of that truth. ISTo individual loses his personality at least 
till self-realisation has ensued ; he still belongs to the sphere of Rela- 
tivity — ^the sphere of the One and Many — where the dualism of t!ie 
Ego and Non-Ego of Man and Nature is fully recognised. 

The y^dnta takes full note of these factors, and insists that, if deve- 
lopment and evolution be the aim and end of all that has come into 
being, man must pass through the several stages of progress, involving 
his mental and moral culture, before he can expect to rise above 
intelKgence and enter the spiritual sphere of the Absolute. A regular 
system has been formulated with -this view, based, of coume, on the 
philosophical ideal of tat-twamrosi in which moral distinctions are 
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The Yeidnfa recognises, what may be termed, qmlifative dilferenees 
between finite things, for, though Brahtmt is held to be equally imma- 
nent in all, its manifestations throughout the' universe are not all 
alilte.' It recognises also the distinction between the higher and lower 
nature of man, and says that the Self being the .same as the Supreme 
StiH is eternally free, and man can, accordingly, control his lower 
nature, and (devate himself, to a higher stage of being, by his own volun- 
tary action ( ^^ ) ; it teaches that man, who is by nature free and 
perfect, but who is tOTui)Orai'ily subjected to an environment affecting 
his natural position, inu-st strive to rise above that environment by 
rigorous moral discipline, realise his true nature and regain the heritage 
which he has, for a time, lost. 

This is variously expressed by the Indian sages in terms perhaps 
more or less mystical ; but a careful consideration of their utterances 
leaves no doubt that in the spiritual salvation which each one has 
advocated, the ethical element is uniformly and imperatively insisted 
on, as a condition precedent to the attainment of the end in 
view.® 

And the most important part of the moral discipline that is impera- 
tively insisted on, in every case, is that in all the actions that man 
will perform, in all the duties which he will be boxmd to discharge 
to other beings vuth whom he stands in domestic or other social rela- 
tions, he must act thoroughly in a spirit of disinterestedness, without 
attachment, and without any desire to obtain any reward ; in other 
words, he must do duty for duty’s sake ; tmd, lastly, he is 
told not only to look iiijon friend and foe alike, for there is no 
difference between Ms own self and the self of another, but he 
must even consider his enemy as himself and love him. “Cross the 
passes so difficult to pass ; (conquer) xvrath with peace, untruth with 
truth.”3 


* Hora is a Christiaa '^^Titer’s testi- 
mony: ‘‘Vedant declares that a righteous 
life and nioritorious acts, thongli pro- 
moting godliness and preparing tho 
heart for, Mohsha (liberation), cannot 
directly save. The Son! has yet to learn 
its Eternity and Divinity.” See * Bast 
and' West for 1906, pp. 773-774 

' ^ ' Arka Parra, Stoa Veda. 


ai^J 

See also Maki Bharata, Shanti Parra, 
86 ; Mann Smiiti, VI. 48, S* B. E. Vol. 
25, p. 207 

“Against an angry man let Mm not in 
return show anger, let him Mess when 
he is cursed.” 
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could be realised only after tlie ethical ideal is attained. If, tlierefi)re, 
he neglected his duties here and led an impure life, he could not be 
ripe for spiritual instruction, much less could self-realisation be 
possible in his case. 

Thus, instead of treating the ethical ideal as the goal, the V€4Mnia 
considers it simply to be the means— but the absolutely necessary 
means— to get at the highest truth. 

That such an ideal is calculated to give vitality to the religious and 
moral sense, there can be no doubt. To hold forth the idea of a mm 
versal community is in itself a great boon ; and our immediate con- 
sciousness that we are in Brahna, the Eternal Reality, and Brahma 
is in us, *and our feeling of the unity and identity of Brahma in the 
manifold forms of its manifestation, must assuredly give us a very 
exalted idea of Man’s mission on earth ; so that even if such an ideal 
be above and beyond,” we should feel that it is in striving to ap- 
proximate it that our lives would have worth. 

The position of the Indian Advaitin is that it is within Man’s reach 
to realise the Indian ideal. 

How far he has succeeded in vindicating that position, and whether 
the Indian ideal is capable of proving to be of great value will be 
discussed in the next chapter. 











in degree, ttey nrast hare, as their basic truth, the highest ideal which 
is justified by Philosophy and Theology, and is capable of realisation 
at the highest stage. 

All considerations, which introduce an element of variety in Ethics 
and Morality, are thus subordinated to the highest ideal of tat-iwam-asi, 
as to which it is always insisted on that it must be the aim of every 
individual to reach it. 

In this view of the matter, the Advaita is as practical in its religious 
and ethical aspcts, as it is speculatively profound in its philosophy. 
I even venture to think that its teachings, if correctly understood, 
would be found to be capable of a very wide application and be of 
practical value as much to the king, to the statesman, to the patriot 
and to the citizen, as to other individuals in different walks of life. 
They furnish an excellent foundation for corporate political action 
and liberty. 

The key-note to the practical ethics of the VeddrOa is ahheda, as the 
key-note to its philosophy and theology is advaita. As advaita means 
Oneness without a Second, so ahheda means Oneness without any 
distinction of I and Thou, Mine and Thine. 

This word ahheda, when correctly tmderstood, means Love in its purity 
and fulness, and the manifestation of the principle denoted by it con- 
Hsts in altruistic action and not in selfish inaction or passivity as 
is generally supposed. ’ 

In no system has to principle of Altruism been so well appreciated 
. and emphasised as in the Indian Fedawto. The entire life of the 
ordained, must be one of disinterested self-sacrifice. 

ill;} ' This idea of sacrifice had its origin in the earliest Vedic literature, 

. . ; where the entoe creation was explained as an act of supreme seM- 
y; _ sacmee the sacrifice of the Supreme Beinff Puntjth/t. -hTia-t tt., 
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images of Himself, which form the object of His thought 
anrl love.’ This He did by sacrificmg a fourth part of Himself.* 
“ Let me sacrifice myself (lie said) in living things and all living 
things in mj’-self,” and He thus acquired greatness, self-effulgence 
and Iordship.3 He thus limited Himself by this partial sacrifice 
that His life might produce and sustain a multiplicity of separate 
lives. 

What is essentially suggested by this conception is the pouring out 
of life for the benefit of others— -a truth underlying all evolution, 
physical as well as .spiritual. 

Advaita philosophy has thus led to the ethics of Universal Love— 
a disinterested sacrifice of the heart in the service of all. 

The principle of ablieda teaches man that though he himself is appa- 
rently an independent individual, there is the universal principle in 
Mm, in common with all other beings,^ which has made him what he 
is, and binds him to them all as parts of one organism, “ as beings 
all moving on one wheel (of imiversal life),” as “ jewels threaded on 
a string.”* 




CHAP. VII.] THE ETHICS OF THE VEdSnTA. 115 

balanced in pleasure and pain, and forgiving, ever-content, liarmoni- 
OU3, wit'll tlie Self controlled, resolute, with mind and reason dedicated 
to Me, ho. My devotee, is dear to Me. He from whom the world doth 
not .shrink away, who doth not .shrink away from the world, freed from 
tho anxieties of joj% anger and fear, he is dear to Me. He who wants 
nothing, is pure, expert, passionless, imtronbled, renouncing every 
(selfish) undertaking, he, My devotee, is dear to Me. He who neither 
lovetli nor hatofch, nor grieveth, nor desixeth, renouncing good and 
evil, full of devotion, he is dear to Me. iVlike to foe and friend, and 
also in fame and ignominy, alike in cold and heat, pleasures 
and pains, destitute of attachment, taking equally praise 
and reproach, silent, wholly content with what cometh, homeless, 
firm in mind, full of devotion, that man is dear to Me. They 
verily who partake of this life-giving wisdom, as taught herein, 
endued with faith, I their Supreme object, devotees, they are 
surpassingly dear to Me.” 

A certain amount of preparation is necessary to discipline the mind 
for a correct observance of this principle in practice. The most dis- 
quieting or disturbing element in human nature is the element of 
egoity. It is the most fruitful source of desires for self-satisfaction, 
and these desires bind man to things earthly, and give rise to 
passions when they are not satisfied. 

Hence the necessity of insisting on the practice of self-denial ; hence 
also the necessity of the teachings that nothing on earth is man’s 
except his own thoughts and deeds, which ought always to he pure, 
good and great ; that he should disentangle himseK from sense objects ; 
that his happiness or misery is dependent on himself alone, that he 
gets only what he has earned, and that, accordingly, he himself is the 
maker of his destiny. 

He is taught that a life of self-restraint and seif-surrender, with 
indifierence to all that is “ of the earth, earthly,” brings in its train, 
the virtues mentioned above, culminating in that happiness, which 
the world can neither give nor take away. 

These virtues have necessarily the efiect of purifying the heart and 
making man righteous and religions. But their sphere of influence 
is not confined to this mundane existence ; tbey elevate mail to higher 
and higher planes. In every step that he takes towmrds. the attain- 
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ment of these virtues, he goes through the process of “ dying to live 
at every step he goes on living a larger and larger self. 

He learns first to identify himself with his kith and kin, next his 
friends and relations, then his caste and coimtry, and so on. In other 
words, he gradually goes on including within his Self the'Self s ’ of others, 
realising the truth that their happiness is his happiness, and their 
misery his own misery, and having faith in the assurance that such 
expansion of the Self is sure ultimately to prove to him his own identity 
with the Divine Self. 

Such is the analysis of the sentiments involved in the conception of 
Ahheda and such exactly is the ethical ideal insisted on in the Vedanta. 

One has only to read the Bhagvat Gita to see how wrong it is to 
suppose that Indian philosophers were simply soaring high in the 
regions of speculations and cared little for the practical concerns of life. 

That little Book, -whether a Eevelation or not in the sense in which 

' ■ * 

orthodox Christians consider their Bible to be — is, indeed, a sacred 
book in the fullest sense of the term and highly deserves the reverence 
which is paid to it both in Europe and America. 

This is what one reads in Sir Edwin Arnold’s Preface to his trans- 
lation of the Bhagvat Gita: — 

“ In plain but noble language, it unfolds a philosophical system 
which remains to this day the prevailing Brahminic belief, blending 
as it does the doctrmes of Kapila, Patanjali and the Vedas. So lofty 
are many of its declarations, so sublime its aspirations, so pure and 
tender its piety, that Schlegel, after his study of the poem, breaks 
forth into this outburst of delight and praise^ towards its unknown 
author : — ‘Reverence to the great [teachers] is counted by the Brah- 
mins among the most sacred duties of piety. Therefore, thou,. Oh 
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— of teiitimes actually verbal — between its teaebings and tliose of tbe 
New Testament^ tliat a controversy* lias arisen between Pandits and 
Missionaries on tlie point wlietlier tiie author borrowed from Chris'- 
tian sources or the Evangelists and Apostles from hiin/^ 

Another writer, whom we ail esteem as one of the truest friends of 
India, Mrs. Annie Besrait, says of this our precious treasure as 
■follows . 

Among the priceless teachings that may be found in the great 
Hindu poem of the Mahabharata, there is none so rare and precious 
as tliis, 'The Lord's Song’ . . . how many troubled hearts has it quieted 
and strengthened, how many weary souls has it led to [the Lord]? 
It is meant to lift the aspirant from the lower levels of renunciation 
where objects are renounced, to the loftier heights where desires are 
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Even in the present degenerate age, instances of saintly characters 
would not be found wanting/ 1 expect, if one were to take the trouble 
of travelling in India, as Count Tolstoy did in his part of the country, 
in search of instances of Christ-life actually lived. 

^^The best fruits of religious experience (says Professor James^) are 
the best things that history has to show. [To recount them], to call to 
mind a succession of such examples [of genuinely strenuous and reli* 
gious life] is to feel encouraged and washed in better moral air. The 
spirit of piety and charity, . . . of love and humility, . .of severity 
for one’s self, accompanied with tend.eiTiess for others — [these] have 
the same savour in all countries under distant suns and in difierent 

surroundings These devotees have often laid their course so 

differently from other men, that, judging them by worldly law, we 
might be tempted to call them monstrous aberrations from the paths 
of nature.” 

Here, then, are instances of saintly characters having, as a fact, 
actually lived such a life as is portrayed in the highest ethical ideals. 

Turning now to the teachings of the Bible itself, we find Jesus telling 
his disciples, ^ Be ye perfect, even as your Father which is in heaven 
is perfect’ ; and Ifa, Clifford Harrisons observes^ If the great words 
of Jesus of Nazareth are true, true on all planes, as such -words of such 
a speaker must ever be, an ideal for the whole entity of man is pro- 
claimed in them, nothing short of perfection .... 7/ mcm once 
realises Ms present state and has faith in what the Great Ones of the ivorE 
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' We are near waking wken we dream that we dream.*' We liave 
here the assurance of Emerson that the longing of a soul is the 
prophecy of its fulfilment. 

As to the second ohiection above noted, it is generally supposed 
that the idea of Dhine Love is unknown to the Indian VeMnta and 
that the ideal it presents is too severely abstract to touch the heart 
and the imagination. 

“ Having convinced himself by rigorous logic of his oneness with 
Bmhna, the YecUixim (says Mas Muller) knows no raptures and no 
passionate love for the Deity.” 

In other words, rapturous devotion {fmnal bliaUi) is said to be 
an idea of modem growth. 

If the ddvaMn is taught that he is one with Bmhm, if it is also 
said that, among the aims of self-realisation in this life, Universal 
Love is one,® it is obviously wrong to suppose that he has no love for 
Bmhm, imless one is prepared to say of him that he does not love 
himself. In fact, unflinching devotion is laid down as one of the 
necessary means of acquiring a knowledge of Brahm,^ and of one’s 
identity* with It. 

But says Professor Upton ; — 

“ Both in Brahininism and Buddhism, man’s ethical ideal is 
not regarded as a real revelation of the essence and character 
of the Eternal Self; for, in their view, the end of Ethics 
is not to realise in increasing fulness a sense of personal rela- 
tionship to the Dhdne Self or the Father witbin us, but 
cither to so fuse the human self with the Eternal Brahma as 
to virtually destroy all distinct sense of individual personality, 
or else, as in the case of Buddhism, to achieve that total 


^ ‘ Notes on the Margins,’ p. 210. 

® Bee Jivan-Mukti-viveka.” 

' '' « Bkag^ Git. XIII, 11 “ Uniinck- 
ing 4e¥otlon to Me, foj Yoga, without 
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in tlieir view, was not a privilege but rather an undesirable condition 
from which they sought redemption.”^ 

I have quoted this page extenso, for it fairly represents the views 
generally entertained by Christian writers on Indian VeddMa and Indian 
Theology. 

The whole of this passage, however, is misleading, and the error con- 
sists in the confusion of the two standpoints, which the Yeddnta, again 
and again, insists on being always borne in mind — ^I mean the moral 
and spiritual— the standpoint of the individual who is moving in this 
world of relativity and the other, the standpoint of the 'Absolute, 
where all relations lose their significance in the One Eternal Life. 

To those who cannot transcend the former, the relation of a devotee 
to his God is the highest fact in their religious experience, and this 
is no doubt the experience of the large majority. In their case there 
is no efiacement, at all, of either the individual ego, or of the passions 
and affections of the devotee. 

But as to the philosopher in search of the highest verity, his philoso- 
phic sense tells him that the highest ethical ideal is but a means for 


1 Hibbert Lectures, 1893, pp. 2«-2. hy each being intent on hi 
It IS surprising tliat such an errone- 
ous ^ conception stih continues to 
dominate the mind of Western writers, 
when the Bhag. Gita alone, not to 
speak of less accessible writings, fur- 
nishes enough proof to the contrary. 

A few passages may as well he referred 
to here, by way of illustration. 

Bhag. Git. Ill, 2o: — which enjoins 
that the wise man sJioidd act, as much 
as the Ignorant, but without attachment, 

Jor the welfare of the world. 

V, 25 : — Even a Rishi, whose sin is 
destroyed, whose duality removed, whose 
self is controlled, should be intent on the 
welf^e of all beings, if he seeks to obtain 
the Peace of the Mternah 
XI, 55 : — He who doeth actions for Me 
* . - . . without hatred of any being, 

\ * freed from attachment, he cometh 
unto Me. 

-■■V- that i_ ‘ “ 

isdfare of aU, comes unto ^ 

* from whom the world of the Gita, in the words 

dotli not shn^ amy, and ajJo «!ott no< resolute, to fight takini 
• • • • « Pleasnre a^dpl? ' ^ 


. - --is ■ own 

Ill, 19 : — Therefore, without attacsli- 
ment, constantly perform action which'" is. 
duty, for, by perfornvm^ adim w 
attachment, man verily reacheth . the 
Supreme, 

III, 20: — Janaka and others in 
attained to perfection by "'oMiowz' 'ihm 
having an eye to the welfare of the world 
also, thou shouldsi perform "aMion, 

HI, 4 ; — 21 an icimieth not freedom from 
action by abstaining from :admity, 
by renunciation doth he risB^do / perfectum*- 
III, 5 : — Xor can any one, even: for mf' 
instant, remain really actionless. 

Ill, 8 Perform then right action, for 
action is superior to inaction, and, in- 
active, even the maintenance of thy 
body would not be possible. 

Ill, 9 : — The world is bound by 
action, to that sake lie, 

. , , , , sacrifice] free from attachment » . 

^ perform thou action. 

^-38, which indicates the burden 
” Stand up . . , 
as equal, 

r- _ . ^ ^ , gain and loss, victory 

and defeat, gird thee for the battle.” Cf* 
lou also XII, 1% XlH'a iud 9. . 
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the attaiameiit of sometMag still higher. Where man has begun to 
realise, in increasing fulness, a sense of personal relationship to the 
Divine Self, where is this to culminate, if such culmination be over 
possible, if not in a complete self-surrender of his omi personality 1 

Is this “fusion of the human self with the Divine Self” to be 
condemned as virtually destroying all distinct sense of individual 
personality ? If Love means the feeling and consciousness of identity, 
“ I in thee and thou in me,” if love is implied in our desire to realise 
unity, is not that love the greatest and truest, when the lover entire- 
ly forgets himself to hecome the beloA^d' ? 

In other words, is not the progressive self-surrender to the imma- 
nent and self-revealing Divine Being pre-supposed as an accomplished 
fact in one who has reached the highest etlucal ideal ; and what value 
would such an one, at that stage, attach to his individual personality ? 
Are his passions and affections weakened and effaced or purified and 
eimobled ? WTiy did Jesus teach man to deny himself, to hate 
his father and mother and wife and children and brothers and sisters , 
yea, his own life also ? WTiat is the meaning of the Christian saying 
“He that loses life shall Mve it” ? Are not the same sentiments 
re-echoed by Christian di^^nes? “ The Self, the I, the me, and the 
like, all belong to tbe Evil Spirit . . . . Be simply and wholly 
bereft of Self.’’” 

The Bishop of Eipon, in tixellilbeH Journai, for April 1905, writes : — 

“ Christ is bom, and the Christ-spirit must he fomed in men ; Christ 
dies, and so tM self in tmii must be crueijiei, for how can lo%’-e live along- 
side the life of Self ? Christ rises, and the true Self is only found wJim 
the old, self has been enxifkd.^ Is there no virtual destruction of all 
distinct sense of individual personality in any of the above utterances? 


' TlieoL Germ., p, 73. 

® The italics in the above passage 
are the author’s. It is gratifying to find 
that Christian theologians arc willing 
now to interpret the Christian dogma by 
sentiments like those which the feddniu 
has always entertained. The Supreme 
self-surrender, the Heo-piatonio idea of 
the Logos, God’s descent unto him and 
love for him, the Crucifixion of 
that is, of the lower egohood m ^n, 
Ms Resurrection or the rise of the Okrist, 
that is, of the true Seif In him,' and Ms 


^ TMs sentiment is beautifully ex- 
pressed by Chaitanya, the Bengali *Samt, 
as follows ; — 

“ Four eyes met. There were changes 
In tw^o Souls. 

And now I ^cannot remember whe- 
ther he is a man 

And I a woman, or he a woman and 
I a man. 

All I know is, there were two, love 
came, and there is one.” 

Quoted in Brahmavadin for 1906, 

; 
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it may at once be conceded,* however, that ^mionafe love there 
may not be at a stage which pre-supposes the possession of true know- 
ledge (Gnosis, ?R) but love it certainly is,— only ennobled byfR, by 
which is understood spiritual enlightenment. It is spiritual, but it 
IS none the less love, nor is it less intense, because there is no'display 
of emotion in it. “Love must be guided and taught of knowledge 

. . .Thislovesomakethamanone withGod that he can never 

more be separated from Him.”" It is Love in its purity and fulness. 

Devotional or what is called emotional Love is considered by the 
\eddnta as a means of acquiring spiritual knowledge.3 And there 
camot be the slightest doubt that devotion, practised in the attitude 
and under the conditions prescribed in that behalf, must briin* in 
spiritual enlightenment and ultimately, of a surety, lead to salvatron .4 

teconnpion. whatDr.aariesCutL’ert its Wo 

thought, and referring to a^Sinh^ese wliol 7 

student at O-’cford who had told him that i-'OtM, ts m the anmtai 

he could understand the Bible bLanS it ' Kwf b? f"®' 4, 
was a truly oriental book oontainino 1 1 0 t . abstracted from tho 

thought and life of trEa^t?tKamed w— 

Doctor proceeded to observe, “I was Him “in^^u *?i but saluting 

much struck with this remark of my n“aSitui 

fnend, especially because since visitin® iif + k!! tt ■ btod-consoious man 

the East lour yJars ago, a^rcom™! if oS Tdefu ^ T 

sweet affection, near to the mode of ^ ^ adoration, 

thinilng and feeling that governs Eastern wW^ Tt “ Present eveiy- 

mittds and hearts, I have read mv S w ? ,.^® ®“® <^riith that 

with new intelligence and fresh ddight.” not^onlf of *ruth is 









... : ■ 





Ir' ' ' 



i ipM 




THE ETHICS OE TEE VEDANTA, 


“ So long as a man elingeth imto the elements and fragments of 
this world, (and, above all, to himself) and holdeth converse with 
and mabeth great account of them, he is deceived and blinded/’ ‘ 

“A man must begin by den 3 dng himself and willingly forsaking all 
things for God’s sake He who will have the one, must let the other 


“ Eschew bodily pleasures and rest in Me alone. . . Desire to 
despise thyself, break thy appetites, and crush out all thy pleasures 
and desires.” (Suso) “ Disengage thyself so completely from all crea- 
tures in all things which might Linder thine eternal salvation . . . 
There is no other way, however hard this may appear . . We must 
divest ourselves of external occupations and establish ourselves in a 
tranquil stillness of soul by an energetic resignation, as if we were 
dead to self and thought only of the honor of Ohrist and his heavenly 
Father.”^ 

It is difficult for Christian writers to escape the criticism which 
they are pleased so freely to pass on others. Mr. Thomson, who has 
translated the Bhagvat Gita, feels that some of the passages above 
quoted come “from the mouth of the only unerring preceptor,” 
meaning Jesus Christ, and he explains in his note to B. G. XIII.-9., 
where similar sentiments (but couched in much milder language), 
occur, that such passages should not be construed literally ; “ they 
only mean that where one’s salvation requires it, even the nearest 
earthly ties must be disregarded.’’^ 

This explanation is only superficial. The meaning of such 
teachings involving indifference to family ties, to earthly at- 
tachments and objects, lies much deeper. When a person has learnt 
the lesson of “ dying to live,” his self in the process goes on becoming 
larger and larger and in the end it includes rvithin itself the seifs of all 
other beings. The individual identifies himself with all. With him 
Humanity is a big brotherhood, Vasvdhaim Kutwnbakam, so that the 
particular relationships of father, mother, &c., fall in the shade ; there 
is here exclusion of the relations as such, no doubt, but there is their 
Inclusion in the larger whole. He dies to them as he dies to 
himself, to live a larger self. He ihus rises above all considerations 


Tieol. Germ.,’p. 66, 


Ibid. 

Thomson’s Bhag. Ctit, p. 90. 
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connected with the mere personality of those around him, and so is 
free from all the iniustice and partiality which ordinary love so often 
brings in its train. 

This is what the Veddnta means when it desires the extinction of 
the ATimnvritti (egoity); what is aimed at is not the destruction but 
the elevation or transformation of the individual Self which brings 
with it the spiritual capacity of looking upon all alike', SamadrkhtL 
It means the expansion® of the Self to become the Self of all. There 
is no “ emptiness ” in such a conception, where the Self is conceived 
as becoming, in the course of its development, so far expanded as 
to embrace within it the ‘ seifs’ of all bein^. The language of one 
who has reached this stage, says Vasishtha, is : — 

“ Self fills the whole universe . . . within, without, below, above, 
everywhere all is Self, here and there ; there is no Not-Self anywhere 
. . . There is nothing which is not in me. What should I desire, 
when the whole world is one web of Universal Consciousness.’’^ 

“ He who knows (says Shankar^) the Oneness of the Self has no 
desires, because for him there is no object to be desired ; as his Atirmn 
is himself, he cannot desire it. The being centred in Self is emanci- 
pation. This proceeds from [spiritual] knowledge alone . . No doubt 
the variety of Karma prescribed hi the Shastras are useful as aids to 
knowledge,” 

It is interesting to read the following description of the Indian 
Sage given in the Mahabharata : 

“ He who behaves towards all creatures as if he is their kinsman, 
who has acquired the knowledge of the Supreme Spirit, who is free 
from all passions and is absorbed in the knowledge of the Self, he who 
is compassionate, whom ail creatures have ceased to fear, who abstains 
from injuring others in thought, speech or deed, he who is free from 

1 stag. Git. II, 64-71. ram Series, 1901 Edn. p 85 

® I liavo advisedly adopted the above qq’T || 

mode of expression to make my meaning t 

lateliigiblo to those wko are not ^ * 

From the Advaita point of view, it is not f ^ 

the Self that is expanded, for the Self is =r ^ jr^ a- =r tht i 

etomai a id chaiiieiess ; the expansion ^ ™ ^ ^ ^ I . ^ . 

here referred to means the gradual (i 

removal of the veil of Nescience. . Up. I, 12, 1. Anand. Series, 

* Jivan Mukti Viveka, Ananddsh- Ho. 12, pp. 33-3d» 
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Kama’, 


also Tiele and D’AMella. 


the bondage of desire, he into whose mind all sorts of desires enter 
like diverse streams falling into the ocean without being able to 
transcend its limits by their discharge — it is such an one who gaitis 
Peace — ^not he who cherishes desires for earthly objects.” 

And those who have studied the psychic constitution of man tell 
us that the powers of such a peraonage become so far developed that, 
while they are far-reaching, they are also so tender and sensitive, that 
they are capable of responding to every thrill in the outside universe. 
The person, who has reached this degree of enlightenment, feels and 
answers to everything, and just because he desires nothing for himself 
is able to give everything to all. Such an one, it is said, becomes more 
and more a chaimel of Divine Life to the world ; he asks nothing save 
to be a channel, with wider and wider bed, along which the groat 
Life may flow, and his only wish is that he may become a larger and 
larger vessel with less of obstacle in himself to hinder the outward 
pouring of the Life, workh^ for nothing save to be of service.' 

So, too, says Shankar in Viveka Chudamani : — 

“ The great and peaceful ones live regenerating the world like the 
coming of spring ; and after having crossed the ocean of embodied 
existence, help those who try to do the same thing, without personal 
motives. It is the innate character of the great ones to remove the 
sufferings of others, as it is the character of the moon to allay the 
pains of those who are suffering from the intense heat of the 
sun.” 

Every great man is a living power, an impressive personality, even 
while living in one country or clime, he is in a sense, everywhere, 

ufn •■) (Shankar), and his influence on mankind 
continues even when he is physically dead. 

“ Such men (says Dr. E. Caiid“) seem still to grow beyond the end 
which hides them from our eyes . . . The great man in his lifetime 
stands before his contemporaries as an external image of excellence 
which may, indeed, awaken a new spirit in those who are able, even 
partially, to appreciate it ; but when the outward presence is removed, 
the awakened spirit reproduces the inmost reality of fact in an idea- 
lised vision, which is truer than anything seen with the eyes of sense 
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, . . and tHs new idealised image in turn re-acts in furtlier deveiop« 
ments of tlie same spiritual energy wMcli produced it.’’ 

And wliy is it tliat such men command such an influence over people 
among whom their lot is cast ? What is it that makes them the pio- 
neers of religious movements ? It is the life they live ; it is the spiri- 
tual light which shines forth through their life, which directly touches 
the vision and pierces the heart of every man who comes within its 
all embracing^ radiance. Their very presence changes sorrow into 
joy, fear into courage, despair into hope, wealmess into power.® 

Inspired with the Divine Spirit, full of the Infinite Atman and Atman 
alone, endowed with a vision which pierces through things visible to 
things invisible, realising the Infinite everywhere in this finite exist- 
ence, these men live the life of the Infibiiite, and what they think, will 
and act is what the Infinite thinks, wills and acts through them.^ 
They embrace within their fold the universe and all that is contained 
within it. It is this life which makes their impressive personality 
a living one ; it is these who have really conquered death* 

It is these who, though they may appear to he doing little, in reality 
do much — ^much that is good and noble and of everlasting interest. In 
India the Upanishads, Aranyakas, and many other writings are a 
living monument of the work done by such choice specimens of 
humanity.^ 

Such is the ideal of the Indian Sage, and the Asceticism of the 
Indian Veddnta is no other than what the sage’s life represents. 

But, unfortunately, as said of the Greek Cynics, many sturdy 
beggars and ill-conditioned vagrants take up, as a convenient 
disguise, the ascetic’s staff and mantle and bring into disrepute the 
entire scheme of Hindu society and with it the wisdom that ha^ 
planned that scheme. 

and c/. . Vivekananda*s note 
on Patanjaifs Yoga Sntras, 11, 19, at 
pp. 166-7 of Ms ^ ‘Baja Yoga,” 

® Cf. Tiele. 

* Of, Deussen’s ^TMl. Up.” pp. 17-22. 


^ Cf, Swami Vivekinanda’s ^Baja 
Yoga’, p. 41. 

3 See Jivan Mnkti Viveka, Cf, 
Patanjali Yoga Sutras, II, 35 : — 
in his vicinity all living beings gve 
up their everiasting hostilities 





INDIAN ASCETICISM.' 

In th.e previous chapter on “ The Ethics of the F 
some idea of an Indian Sage, and stated that Indian i 
nothing more than what the Sage’s life represented. 

There is undoubtedly a good deal of misconception about Indian 
asceticism, and this misconception is due partly to the degenerated 
form in which it is at present observable in practice and partly to the 
garbled accounts of unsympathetic and prejudiced writers, who offer 
themselves as authorities on this question. 

These writers invariably associate with asceticism the ideas of 
mortification of the flesh and retirement into solitude with no really 
noble end in view. The Indian ascetic is always represented as a 
person who renounces the world as a pessimist and seeks refuge in a 
jungle from the vicissitudes of life, as a discontented soul, and ekes 
out his existence there, doing nothing really useful. He is some- 
times described 3tS b> bundle of negations/’^ 

This IS not the correct view of Indian asceticism. The Hindu sys- 
tem, in its pristine purity, did not enjoin either mortification of the 
flesh or bare retirement into solitude, any more than Christianity 
in its pristine form did. 

The Indian ascetic IS called a toposuOT, sanydsin or yogin, none of 
which words connotes the notions so freely accredited to Indian 
asceticism by foreign writers. 

The term topos (which is generally translated as mortification of the 
flesh) is^to be found in the Eig-Veda; it literally means 'glow 
buTBiiig, and was suggestive of spiritual 


I gave 
meant 
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tuiion. witli Brahma ” — somewiiat like the Christian conceptions 
of Crucifixion and Ascension in Esoteric Christianity. It signified 
the Crucifixion, so to speak, of the lower self and re-appearance in the 
higher self. 

The word tapas, no doubt, presupposed self-denial or proper control 
mind and body, but the idea associated with it of mortification 

is highly suggestive 


over 

by “the burning heat and bodily austerity 
of degenerate asceticism. . 

The cruel practice of mortification of the flesh 
ticism, which was always denounced as most re] 

Bhagvat Gtta' : — 

The men who perform severe austerities unenjoined by the Scrip- 
tm-es, wedded to vanity and egoism, impelled by the foroe of their 
desires and passions, unintelligent, tormenting the aggregated ele- 
ments forming the body, and Me also seated in the inner body, know 
these demoniacal in their resolves.” 

For a correct idea oi tapm^ one might refer to the Bhagvat Gita,* 
which says as follows : — 

‘ Worship given to the Shining Ones, to the twicebom, to the 
Teachers, and to the wise, purity, straightforwardness, continence 
and harmlessness, are called the austerity {tapas) of the body. 
Speech causing no aimoyance, truthful, pleasant and beneficial, 
the practice of the study of the Scriptures, are called the 
austerity (^apas) of Speech. Mental happiness, equilibrium, silence, 
selfcontrol, purity of nature— this is called the austerit-- {tapas) of 
the mmd.” 

This shows that even in the times of the Bhagvat Gita, topos 
conveyed the notions of saintly life, purity, chastity, harmlessness, 
and generally all acts amounting to conduct, gentle, good and virtu- 
ous, in thought, word and deed. Buddha himself approved of this 
species of asceticism, while he condemned in no measured terms 
what the Gita also had condemned before him. 

It is not mortification of the flesh (says BMshma to Yudhishtir) 
that constitutes a true penance. It is truthfulness of speech, bene- 

^XVn, 5 - 6 . »xm 14-16. 
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volence, compassion, and abstention from injury to others, which 
are regarded by the wise as true penances.’^ 

Then as to samydsa we find that divided into two classes, 
viz., the vidwat samydsa (the renunciation of the Wise) and 
the vividisM samydsa (T%^qr TO), the renunciation enjoined 
on householders and others, who are not yet prepared absolutely 

to renounce all earthly considerations and their social and domestic 
ties. 

But into neither of these two divisions does the idea of mortification 
of the flesh enter. The Jivan-Mukti-Vivebar-a work, written, accord- 
ing to Professor Dvivedi, in the fourteenth century,— says not a 
word about mortification of the flesh as one of the duties of a san- 
high or low. 

Nor is it mentioned in any of the recognised works on Yoga. The 
whole practice of Yoga breathes a spirit of moderation in exercise, 
such as may, instead of causing bodily pain and distraction of attention’ 
be helpful to concentration of the mind and a proper meditation on 
the Atman. A Yogin, says Shree Krishna, must always avoid the two 

extremes of excess and abstinence. 

Verily Yoga is not for him who eateth too much, nor who abstain- 
eth to excess, nor who is too much addicted to sleep, nor even to 
wakefulness. Oh Arjuna, Yoga killeth out all pain for him who is regv^ 
hM m eating and amusement, regulated in performing actions, 
in sleeping and waking.’^® 

The toth IS that all the rigorous practices involving mortification 
of the flesh, etc._, belong to what is caUed hatki yogc^vemvted to bv 
he uncultured, m the belief that it leads to the acquisition of extra- 
ordinary powers, ca.]led siddMs. But this practice has been always 
severely condemned by all right-minded thinkers.3 The author of the 
Jtvan-MuUirViv^ says that the ascetic who thus occupies himself 
swerves away from the real aim of existence.+” He is a false Pam., 
w^hcifisa and, instead of being a 

Bhag. Git. VI, ie-17. 

See, in tMs connexion, ‘Shatapatha 
BrahmanV: *Hatlia PradipifcV and 


Mirkandeya Purina,’ quoted bj 
Bvivedi in the note to Cb, VI 
translation of tke Bhag. Git. 

* “ ?lcr : nmt 
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were, a killer^ of Brahma and lie is beyond the pale of all religion 
and intercourse.® 

On the other hand, a Vidwat samydsin is described as “ becoming 
delightfully satisfied in the fulfilment of all duties, self-realisation 
of the truth, ^ I am Brahma, ’ the eternal source of all transcendental 

bliss.’^s 

It is only Rdja Yoga that is countenanced and recommended, and 
here what is said about the life of the yog in is that it is one of self- 
sacrifice, that is, of a sacrifice of the heart by self- surrender and 
self-abnegation, for the good of others. Shree Krishna repeatedly 
lays it down in the Bhagwat Gita that a life of inaction, in retirement 
or otherwise, should never be the ideal of a genuine Yogin or 
Sannyasin, For instance in VI. 1, he says, he that jjerformeifi smh 
action as is duty^ independently of the fruit of action, he is an 

ascetic {Sannydsin), he is a Yogin, not he who has given up the 

fire -sacrifice and kindred rites.” While defining the term Yoga itself, 
so as to guard against perhaps a common popular misconception 
even then prevailing, Shree Krishna says, in the clearest terms 
possible, that Yoga is ^ to excd in actioiv^^ remaining ‘ in perfect 
equilibrium.’^ 

As to retirement into solitude, it fnay be stated that the scheme 
of life as conceived by the Hindu Scriptures, no doubt, ordains the 
same, but it must be remembered that such a step is recommended 
only at the stage when the social and domestic duties of life in the 
midst of one s fellowmen have been fully discharged ; and one is 
ushered on the stao^e when the hisrher nrnhUm^ ni KIa anri 
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two paths, viz., of pravritti and m-yrte’— the one as a preparation for 
th.e other. 

If one fully realises to oneself the fact that one who wants to go to 
the top of a hill must climb and not fly to reach it, there will be no 
danger of the social and political virtues dwindling away into mere 
phantoms. All these virtues have to be exercised and exercised as 
a consecration of life’s work to the selfless service of God and man, 
before the highest point could be reached, at which eternal Bliss and 
Peace reign supreme, and from which there is no longer any return 
to earthly life, for personal development and perfection. Of such a 
life, Shree Krishna’' says : — 

Without pride and delusion, victorious over the vice of attachment, 
dwelling constantly in the Self, desire pacified, liberated from the 
pairs of opposites known as pleasure and pain, they tread, undeluded, 
that industructihle path. Nor doth the sun lighten there, nor moon, 
nor fire ; having gone thither they return not ; that is My supreme 
abode 

If this condition is deemed unattainable and if, therefore, the posi- 
tion itself condemned by Christian writers as meaning a useless life of 
Quietism, the teachings of Jesus, too, would be open to the same 
reproach. 

The Kingdom of God, set forth by Jesus, is (says Prof. Pfleiderer) 
in sharpest contrast to the kingdoms of this world" and their glory ; 
which must be renounced by whoever would win the Kingdom of 
Heaven, — ^the renunciation here referred to being of all earthly ties 
and earthly possessions (Matt, xix 29 ; Luke, xiv. 26). 

And Jesus adds, as to one who wins the Kingdom of God : — 

I will make him a pillar in the temple of my God, and he shall 
go out no moref" (Eev. III. 12.) 

The truth is that when it is said that ‘‘ {Karma) action for the spi« 
ritually perfect has ceased,” it does not mean that he, from that time, 
becomes a cypher or a block of stone. It means that action in Ms 
case for his own individual enlightenment has ceased ; having reached 
the highest condition, he has nothing to desire for himself, nothing to 

^ Btag. Git. XV, 4 and 6. 

® The italics in tlie passage are the author’s. 







uu lor mmseij ; Dut tor tiiat very reason, as stated before, there is much 
wMcb he has to do, and that is, in helping those who are on the lower 
planes and need an uplifting hand. 

This truth is brought out very clearly by Shree Krishna^ in the Bhag- 
wat Gita in the following words : — 

^ There is nothing in the three worlds that should be done by Me, 

nor anything unattained that might be attained; Yet I mingle maciioiL 

For if I mingle not ever in action unwearied, men all around would 
follow My path ; these worlds would fall into ruin, if I did not perform 

action ; I should be the author of confusion, and should destroy these 
creatures." 

If God acts thus for the good of His creatures, why should not man 
do the like ? If all are dependent upon each other as parts of an 
Organism, and if the spiritually enlightened one has realised to himself 
his identity with all that forms this unity, it would be a contradiction 
in terms to say that he has, by the very reason of his spiritual culture, 
become a useless member of that brotherhood. 

The Bhagwat Gita® emphasises this lesson as follows : — 

But the man who rejoiceth in the Self, with the Self is satisfied, 
and is content in the Self, /or Mm verily there is nothing to do. For 
him there is no interest in things done in this world, nor any in things 
not done, nor doth any object of his depend on any being. . . . [even 


^ Bhag. Git. in, 22 - 24 . 
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difficult to 


thus the wise say the path [to the SeH] 
is hard. 


‘The sharp 
pass over; 





1 Bhag. Git. VII, 3. 

^ Cf. Ibid. VI, 30-31. 

^ Of. a, Christian writer’s testimony 
in this behalf contained in an article 
appearing in ‘ East and West,’ for 1906, 
pp. 774-775 : “ ’ 


most exalted station as well as in the 
humblest position [After refer- 

ring to what h© considers the adecjuacy 
and efficiency of the Christian faith, 
he proceeds to say] yet these reEections 
cannot blind us to the moral excellene© 
and religious truth of .Vedanta, and 
we sympathise with the Hindu people 
who look upon ail missionary ©Sorts 


Vedanta seems to us a 
practical creed, which, if taken in earnest, 
cannot but enrich and ennoble life, in the 
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ShreeKrislmatellsArjtma:— 

''Among tiiousancls of men scarce one strivetli for perfection ; of 
the successful strivers scarce one knowetli Me in essence'*.'' 

Nor is one life enough for the purpose. As Suso, the German Mystic^ 
puts it: — 

Be sure thou wilt have to endure many deaths before thou canst 
put thy nature under the yoke.’* > 

But ultimate success is assured to us as being mthin our reach. 

The religious and ethical truths which are of immediate practical 
value to man belong to the lower plane — ^the plane of the One and 
Many— the sphere of Relativityj as I have elsewhere often termed 
it, and here all is activity and no Quietism. 

But one must not forget that the activities implied in this sphere 
if well directed with the ideals oi admita d,iid ahheda always present 
to the mind, prepare the way for a higher and holier life. Our lower 
civilisation is but a preparation for the higher. 

These ideals of advaita and ahheda 0,m as useful to social and political 
progress as they are to the progress of the individual. The ideas of 
‘ dying to live ’ and of living a larger® and larger self ’ are sufficiently 
suggestive of higher and nobler aspirations. 

As stated by Rev. Charles Kingsley in connection with European 
Mysticism, I might, with equal truth, assert that the great spiritual 
laws, upon which the Vedanta has founded its practical Ethics, 
' hold just as good in the family, in the market, in the senate, in 
the study, aye, in the battlefield itself ; and teach (man) the w’^ay to 
lead, in whatever station of life he may be placed, a truly manlike, 
because a truly Godlike life.’ 

The teachings of the Vedd/Ma are as practicals as they are specu- 
lative. There is a vast amount of sacred literature intended to convey 
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truths of a practical character to the popular miTid , Of this I may 
here mention only the two Epics — ^the MahdbMrata and the Ramdyana. 
These two Epics contain, a great deal of practical teaching with his- 
torical illustrations, all founded on the Vedantic ideals of advaita 
and abheda. Great ideals are placed before the people in such a popular 
form, that very few, indeed, could be found, who are nnfaTnilift r with 
the episodes of the great personages related in them or with the truths 
intended to be conveyed by them. They furnish topics for hktans^ 
and hJiajans’^ in every Hindu temple ; they are in the mouth of every 
rustic, young and old, whose whole life is influenced thereby. It is 
impossMe to estimate this influence on their daily life, but it cannot 
be denied that it is wide and far-reaching. 

The Bhagvat Gita is another sacred book which I ought to 
mention in this connection as being one of the best exponents of the 
practical aspect of the Vedanta. 

To begin with, the practical character of the Gita is prominently 
observable in its teaching as to the true nature of devotion 
(BhaUi) and the necessity for unselfish endeavour (Yoga of 
action). While recognising to the fullest extent the phi- 
losophical ideal of M-twam-asi, it takes note of the broad fact 
that aU men are not of the same inteUectual calibre to be able to 
grasp this ideal and appreciate and realise it, all at once Man is 
^cordingly, told that the Absolute and Unrelated cannot at onc^ 
be intefligible to him, for it requires the most abstract contemplation 
and elevation of thought, which is beyond the ordinary powers of his 
mteflect to accomplish ; that tUl that stage of intellectual and 
spiritual attainment is reached, he must content himself with 
contemplating and worshipping, as God, the Supreme Essence as a 
differentiated entity, in Its manifestations throughout the Universe 
akmg any of such manifestations as a symbd through which to reach 
It in a proper, moral, and religious attitude. 

Some Chmtian critics have denounced tWs as a “conscious 
aUiance with falsehood, the deliberate propagation of Kes.a” 


to make them converts to Christianity 
' 3.S a, national insult. , . , The 

, , , , , Hindns re<3[mre no- foreign preaching — • 

they have religion to the fullest in 
' Upftmshadfi and Bhagvat 
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Keligious Sermon accompanied with 
Mnsie.— ED. 

® Devotional songs recited by a 
congregation.— ED, 

’ See Hibbert Journal^ 1906, p. 747. 
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I will deal with this objection in my article on “ Hinduism and Its 
Strengths” It is enough, for the present, to say that, if the use of 
symbols to explain truths, which cannot otherwise be grasped, be 
hypocrisy, we must bid farewell to all the methods of teaching adopted 
in schools to convey abstract notions to youthful minds. For instance, 
in teaching geometry : though a point has no magnitude and a liim is a 
length without breadth, the teacher has to employ diagiams, which 
are singularly devoid of these characteristics, to make geometrical 
truths intelligible to his pupils. 

If these critics think that Christian Churches have done well in 
trampling down and destroying the lower worships, instead of explain- 
ing them, and in insisting upon one uniform standard, irrespective 
of whether it is suited to men of every grade of culture, we venture 
to say that in India we think differently. If we provide food to human 
beings according to their physical capacity to digest it, if we regulate 
the education of the people according to their intellectual capacities 
and needs, it is obvious that we ought to observe the same law in respect 
of their religions and spiritual culture.® 

Hinduism makes its abstract religious conceptions popular by mAjtng 
of symbols, pictures and images, never forgetting at the same time 
to impress the truth that these are hut symbols and ‘pictures, and that 
the various beliefs and worships and divinities are but manifestations 
of Brahma — the only Eternal Verity in the Universe. So that, when 
a Hindu worships his divinity by symbols, pictures or images, he 
does not worship the symbol, picture or image, but the metaphysical 
verity underlying it, all these being but manifestations of that Eternal 
Verity. 

We are here reading no modern thought into an ancient conception, 
for even before the advent of the British into India, the great Maratha 
Saint and Poet Tukfiram expressed the very same idea in clear and 
beautiful language in one of Hs ahhmgas. He says : — 

“ I made an earthen image of 8Mva, 

But the earth is not Shim ; 

My worship reaches Shim, , ■ 

The earth remains the earth it was. . / 


^ ^ UnfortHnatoIy the author did not 
live to write this article as here intended. 


® See this same idea in Hibhert 

Journal for 1806, pp. 747, 854 and 856. 
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I made a stone image of Viiihn% 

But the stone is not Yishnu ; 

My worship reaches Vishnu^ 

The stone remains the stone it was. 

I made a pewter image of Amhd, 

But the pewter is not Amhd ; 

Ambd receives my worship 

Through the pewter that pewter remains. 

Even SO5 are Saints worshipped ; 

The worship reaches the Lord ; 

The Saint is but His servant. 

An instrument, a conduit ^ pipe.’’ 

As has been aptly suggested, the analogy of a ladder with innume- 
rable rungs well and correctly represents the position. Each individual 
soul stands on the rung suited to itself ; and no person has a right 
to say that the rung on which he himself stands is the only true 
one and the others, false ; there is a germ of truth even in the 
lowest layers of superstition and each one must climb the ladder 
by stages and not jump over the intermediate rungs to go to 
the top. 


This very fact has rendered the religion of the Hindus elastic and 
tolerant ; it adapts and assimilates the lower forms of worship, instead 
of endeavouring to destroy them. 

The rules about loJcasangmha given in the Bhagvat Gita are also 
suggestive of profound wisdom. Of these the first and foremost is, 
' Let no wise man unsettle the mind of ignorant people attached to 
action.®’ 
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It is well ordained that the wise must take the ignorant masses on 
and on with them, being always with them and of them ; that they 
should act prudently and try to purify the conduct of the ignorant, 
improve their moral character and aptitude for grasping and appre- 
ciating higher truths, well remembering that it would be most 
imprudent and useless to force higher truths on them, without p^^epa- 
ling the ground for their reception. 

It will not be out of place to recall here the story of Moses and the 
Shepherd, The Shepherd in his prayer was using the language of an 
anthropomorphic God, and offering to serve him with food, clothing, 
etc., when Moses rebuked him saying that God was a spirit,, and needed 
no such ministrations. The effect of this rebuke was that the 
shepherd lost his God, and had none other given him whom he could 
devoutly worship. 

A voice from heaven was (then) heard, saying, '^*0h Moses, wherefore 
have you driven away my servant ? Your office is to reconcile my 
people with me, not to drive them away from me. I have given to 
each race different usages and forms of praising and adoring me. I 
have no need of their praises, being exalted above all such needs. I 
regard not the words that are spoken, but the heart that offers them. 
I do not require fine words, but a burning heart. Men's ways of show- 
ing devotion to me are various, but so long as the devotions are 
genuine, they are accepted/’ 

The above is a complete echo of the sentiments contained in the 
Bhagvat Gita. 

The Veddnta has, therefore, wisely ordained that religious ministra- 
tion and instruction should be graded according to the varying 
receptivity {adhihdm) of the pupil. 

With every advance in intelligence and moral culture, each 
one is sure to find explanations which will satisfy him, and 
there will he a corresponding improvement in his religious 
attitude. 

Thus, with the backbone of the philosophical ideal, the religion 
of the Veddnta, in a thoroughly tolerant spirit, opens the path to every 
one who is desirous of salvation. It has been rightly described as the 

grand Religious Republic of the VeddntaJ^ 
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Then as to social relations and the duties those relations impose, 
throughout the book, when it speaks of duties, the Gita tells us that 
we are bound to do the duties attached to the position in which we 
are placed. 

m 

It first tells us that man’s mission on earth in his embodied exis- 
tence is actioW—mt one single moment of his life can anybody pass 
without^ it. 

The entire humanity is divided into four classes according to the 
kind of Karwha and the degree of development which have determined 
the situation each one occupies in this life. The duties thus assigned 
to man constitute his Dharma and these must be religiously observed. 
One who has thd sdtvic element (element of piety) preponderating in 
his nature, is enjoined to do the work of spiritual instruction and 
of elevation of man’s character in every thing that pertains to his 
moral, religious and spiritual welfare. One who has the rdjdsic element 
(of activity) preponderating in him must do all that requires activity ; 
all political activities belong to this sphere. Commercial activity 
belongs to the third class ; and the last and lowest class represents 
the people in whom the tdmas guna (element of indolence) predominates, 
and who, therefore, stand by far in the greatest need of protection 
from the higher classes, while in a state of serfdom and bondage. 

Bach man, says the Gita, must actively do the duties peculiar to 
his station in life, and these he cannot well neglect, for any neglect 
on his part would create a hindrance in the way of his further develop- 
ment in the right direction. This would constitute his sin, bringing 
its own punishment with it. 

Fight and conquer or die in the struggle against iniquity and 
wickedness ” is the teaching rung into Arjima’s ears at the end of 
every Discourse. Fight in the interests of dethroned Virtue, and re- 
cover the crown for her by conquest or die in the attempt. Unmindful 
of earthly ties, fight bravely, not for bread, nor for money, nor for 
fame ; fight in the name of Duty which is thy allotted lot. 

Nor is this teaching in the least inconsistent with the other teachings 
which enjoin Non-Eesistance to evil, the Eeturn of good for evil, etc. 
It is only in the Indian Vedanta that such teachings, though appa- 
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rently inconsistent with each other, are found side by side ; and 
the key to their correct interpretation consists in a strict obseiwance 
of the distinction which I have repeatedly emphasised in my writings* 

All social duties necessarily imply relations and active conduct for 
the maintenance and development of tliose relations. Shree Krishna’s 
advice to man to fight is perfectly intelligible and proper, from the 
social point of view. Man must fulfil his duties in his mundane exis* 
tence, before he can become fit to enter the region wherein all relations 
lose their significance. 

Society as a whole can never be expected to enter this region, all 
at once or simultaneously. This world of sense-experience, wherein 
man has to struggle for existence and for his supposed happiness, 
cannot be transformed into a Kingdom of God all at once. 
It contains beings of various degrees of culbure, and, though they 
all may be on their onward march, they cannot be expected to reach 
the goal, all simultaneously. 

Activity must, therefore, continue to be their watchword and a 
sine qua non. 

It must also be remembered that our life in this world is one of pro- 
bation and difficulties — difficulties arising from wickedness and evil, 
fighting to conquer which must, therefore, be one of our first duoies 
to society. 

Each individual has to pass through this straggle, which is necessary 
to fit , Mm gradually for spiritual enlightenment. It disciplines anl 
builds up Ms character and improves the tone and strength of the whole 
society. But, in carrying on this struggle, he should not allow himself 
to be led away by personal feelings of hatred and the like. The 
struggle is a duty undertaken in the higher interests of Society, 
and must be carried on in that spirit. The blow has to be struck, 
not that his enemy may be hurt, but that the interests of truth and 
justice may be advanced. He strikes not to chastise, but to chasten 
the offender, for, is not the one a part of the human organism as 
much as the other ? 

In this view of the matter, it is through Resistance that man has 
to go to the higher plane, where Non-Resistance to evil is the rule. 
There is, therefore, in reality no antagonism between the two princi- 
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pies of Resistance and Non-Resistance to evil, just as there is none 
between Egoism and Altruism. They are only two stages in Evolution. 

Duties, says the Gita, must be performed by us in a spirit of complete 
selflessness, with the fact ever present to our mind that the good of 
all is our own good. Duties, begun on the lower rungs of the” ladder 

may go on expanding, and embracing what are g J 

the duties of citizenship and patriotism, and eventuaUy 


generally known as 

. ^ duties to the 

entire humanity and to all other beings, the principle of abli&la being 
the truth underlying them all. ^ 

Even a whole nation can become a model nation, if this principle 
of ahheda were rightly apprehended and correctly reduced into practice. 
The individualism and self-seeking, which the present materialistic 
age unfortunately fosters, must give way before a life of altruism ; 
men under proper culture must begin to feel that each one lives not 
for himself but for the common good, their sense of egoism must become 
so far enlarged that the interest of the majority may become the 
interest of each one individually. In such a case, the people would 
identify themselves with their king, merging their will in the will of 
their monarch, and ascribing their virtues to the virtue of the king. 
The king, on the other hand, would realise the nation, as it were, within 
himself, as a company of souls grouped with mutual bonds into an 
ordered host, for the higher purposes of divine economy. 

Nor is this a mere fanciful picture of an ideal nation, impossible 
of actual realisation. History has furnished us even recently an 
excellent illustration of such a nation in the Japanese people. 

It is interesting in this connexion to notice the observations’^ of 
Professor Anesaki of the Imperial University of Japan^ who, after 
referring to the precepts of his spiritual teachers, enjoining altruism 
and the sacrifice of every thing to the Dharma, remarks 

These were no mere teachings, but the morality inculcated by them 
has tuned the actual life so deeply, that self-sacrifice for the sake of 
one’s ideal has become the spirit of our national life. Applied to the 
morality of the wamor class, it has caused many warriors to die gladly 
for the sake of their lord or of the nation. The spirit of self-sacrifice 
is the vital force of our morality, and has manifested its power during’ 
the present warmest remarkably.” 

^ See Hibbert Journal for October 1905. 



See Deussen’s ‘Phil. Up.,’ pp. 17-22. see Brahmavidin for 1906, pp. 377-388. 
For an excellent account of these 


THs is an instance MgHy suggestive of more tBan a bare possibility 
of realisation of tbe Vedtotic ideal — ^an instance in -wbicb we find 
conquest going on hand in hand with gentleness and self-control. 

The Gita itself gives instances of Kings leading an active life, even 
after their spiritual enlightenment. King Janaka is mentioned by 
name in III. 20. He fought battles, improved commerce and industry 
and is reported to have been one of the justest kings of the world,, 
and withal one of the greatest Indian Veddntins. E4ma, the hero of 
the Eamayana, is another instance ; and a number of other instances 
might also be found showing that kingly duties toere not considered 
to he in my way incompatible with spiritual culture. 

Eulers ought to be philosophers, says Plato ; and some of the Upa- 
nishads" show that Kshatriya Kings were the custodians of pMloso- 
phical knowledge and Brahmans sat at their feet to acquire learning. 

There is also abundant evidence to show that, side by side with the 
high ideals which the Indian Veddixta placed before maTi, there existed 
institutions” in India, even in the pre-Buddhistic period, for the edu- 
cation of the young— male and female — in which all the most noble 
and heroic virtues were taught, both in theory and practice— insti- 
tutions intended for philosophical, moral, religious and political in- 
struction, for the elevation of the disciples ‘in spirit and in action ’ — 
institutions somewhat similar to those which were founded by 
Pythagoras in Crotona and other places in the sixth century B. 0. 

And, what is more important stiU, the teachers, who volunteered 
their services in this mission, without any pecmiiary gain to themselves, 
were the very men whom European writers are wont to condemn as 
so many ‘bundles of negation’— I mean, the Sages and Ascetics, 
who had renounced the world and who, having nothing to desire for 
themselves, were ever devoted to serve others, in order to elevate 
them to their own heights. 

How literally true was it that the Great Ones, instead of being the 
Masters, were the servants of the people among whom their lot was 
cast. 
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If institutions, suet as those mentioned above, existed, as a fact, 
in ancient India, it might safely be inferred that they had a most 
salutary effect on the society in which they flourished, and on the 
government which advanced and encouraged them. If members of 
the royal household were among the disciples attending these institu- 
tions, if the sons of the nobility and commonalty, all received instruc- 
tion, so to speak, on one common ground— instruction based on the 
broad ideals of advaita and cibheda , — such instruction must naturally 
have had a beneficial effect upon both the rulers and the 
ruled.' 

The relations between the two must naturally have been all that 
could possibly be wished — ^the ruler acting with wisdom like an 
unselfish and loving father towards his children, and the ruled serving 
him in a loyal spirit with devotion and love. Filial piety a n d 
loyalty would, in such a case, be completely united, as they are seen 
united in Japan at the present day. 

We have thus in the Veddnta a philosophy which has never been 
excelled in its spiritual heights or in speculative profundity,” and an 
ethical and a religious ideal which is eternally and universally true 
and capable of fradiml application. 

It has a power to strengthen the souls of the noblest man for action 
and endurance. Owing to its firm grasp of the central idea that there 
is a rational principle in the world, which is one in nature with the 
self-conscious intelligence within us, it has been able to m^ ke every 
thing bend to it. It recognises a principle of a highly practical charac- 
ter, which is legitimately deducible from it. The noble idea, of the 
entire universe being one big brotherhood— FasiidAawa 
—finds its justification and explanation in that central idea— a 
brotherhood, in which aU distinctions of hline and Thine lose their 
significance, and all are bound to co-operate, sinking their individual 
personality in the higher interests of their fellowmen. 

Such a state of society is no fantastic dream of the theorist, but 
a noble ideal, worthy of being striven after, and potent enough to 
appeal to the higher and deeper instincts of the human race. For 
what altruism can surpass benevolence or philanthropy reaching 

-p; lit! note prevailing, see Chap. VII, note mpra 
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the supreme height of moral greatness, when the lover of his kind not 
merely rejoices in good deeds that can be reciprocated — ^in beneficence 
that will bring him back a return of honour, gratitude, a&ction, but 
is content to spend his life, like the Indian Itisliis of old, for the advance- 
ment of society in Imowledge and virtue, and for the happiness of 
countless multitudes in future ages, long after he, their benefactor, 
has passed away ; and what nobility is greater than that of the man 
who knows that his must be the strife, but to others shall come the 
success, that the fruit of his labours shall be reaped when he shall be 
for ever beyond the reach of earthly honour or reward.’^ 

1 (7/. X Oaird’s ‘ University Sermons, of the Indian patriot, G. K. Gokhale. 
pp. 302-393. Cf, also the utterances. 
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One of the objections taken by Christian writers to the Yeddn. 
of taUwam-asi is that the potential identity of Man with God. 
it posits, is inconceivable and absurd, while any attempt at i 
lisation involves a mysticism of no practical value to man 
idea may, indeed, be inconceivable and absurd, if tested by the t 
of knowledge now cunrent in Europe. But, as stated in the p 
chapters, these theories themselves require correction. 

It IS quite obvious that, so long as we pay little heed to the 1 
psychic phenomena, and consider the laws of our knowing the c 
in time and space to be equally the laws of our knowing dl o 
most of the spintual truths must remain beyond our reach. 

Those who are competent to speak on the subject teU us tl 
do not yet know the nature of that intellectual faculty whi 
ordinari y call the mind. Notwithstanding the great researches o 
like Gall and Spuxzheim, Combe and HoUandar, medical seien. 
not yet succeeded m making an exhaustive analysis of the h 
bram with which the mind is supposed to function : it is nc 
able for instance, to say definitely what function the pineal da 
the brain or the pituitary body which is situated near ft, or the 

anatomists” 

Mr. Hudson) have not yet studied the subject from the standpo 
duality of mmd ” They do not know what that which Mr. Hi 

to functions, acco 

to are eatirely independent of tliA KvoiV . j , i 
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Christendom. And, although it is not my purpose here to advocate, 
as a partisan, the claims of these scientific bodies, it cannot be denied 
that some of the results arrived at by them have been verified in Europe 
and America, and the tendency of the present age appears to be to 
accept them as scientific facts and to accept with them the theories 
by which they are explicable. 

It is undisputed that Psychology in Europe is still in its infancy. 
As stated by a European writer, Europe “ has been sleeping for ages 
under the soporific influence of a spurious theology.’’ Only since half 
a century has the fact begun to dawn on the European mind that man 
is already endowed with a complete intellectual and moral equipment 
and divine potentialities ; and that he possesses powers kindred with 
Divine Omnipotence, Omniscience, Omnipresence, and Universal 
Love. 

European Science seems only now to be on the way to aclmowledge 
that there is one Divine Centre — sometimes called the Spiritual Sun — 
from which are projected radiating lines of spiritual light or energy, 
which permeate all space, which is called ether ; that these projec- 
tions or rays are endowed with all the attributes, possibilities and 
potencies of the Pure Spirit ; that space (ether) is accordingly one 
endless world of consciousness, — cosmic consciousness, as it is termed 
by Dr. Buck ; that the Universe is only one continuous motion, due 
to the vibrations or radiations from the Divine Centre, and that what 
is called matter is simply the Divine Energy, ‘‘ reduced to a low degree 
of vibration” and thus rendered visible as diverse objects which 
constitute the universe.^ 

Then, as to mind, it seems to be acknowledged as a scientific fact 
that the manifestations of the human mind are in the shape of what 
are called thought- waves or thought-forms — ^which are kindred in their 
character with those which proceed from the Divine Centre, and which 
it is in the power of man to make his own, if he chooses ; that in every 
step he may take in the course of his development — amoral and spiri- 
tual — ^he comes more and more into tune with the Infinite and acquires 
powers of a far-reaching character. 


^ As to how these modem discoveries philosophy, see Vivek§,Eanda’s 
of science are confirmatory of the ancient Yoga,’ pp. 35-38 — -EB. 
teachings of Bdnkhya and Yoga ' . 
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Clairvoyance, Clairaudience, Telepathy, and Telekinetism are thus 
brought within the range of human possibility and obtain a scientific 
explanation, 

Tliere is at the present day any amount of literature on these sub- 
jects of Clairvoyance, Telepathy, etc., but I am tempted to quote here 
what Mr. Hudson', a scientist himself, has said about one of such powers, 
viz., the TeleMnetic energy— the power to move ponderable bodies 
without physical contact or mechanical appliances : — 

I can only say to the sceptical that I know the power to exist, having 
for more tlmn^ tHrty years of my life pursued the investigation of 
so-called spiritistic phenomena, under the strictest test conditions. 

. . I can assure my readers that I applied every possible scientific 

test to nearly every form of physical phenomena, especially to that of 

levitation of ponderable bodies without physical contact or mecha- 
nical aids ; and that, as the result of my researches, I am prepared to 
asseverate that the power exists in the subjective mind of man to 
cause mammate matter to obey his will rather than the law of 
gravitation/^ 

_ A consideration of the powers I have above named means a con- 
sideration of the question of vibrations, involving simply an extension 
of the powers which we are all using every day of our lives. 

We are told (sa^ M. Flammarion) of five doors to human know- 
ledge-sight, hearing, smell, touch and taste. These five doors open 
for tis hut a UtOe way to any knowledge of the world around us, especially 
the last three— smell, taste and touch. All our ordinary human know- 
ledge might be symboHcaUy represented by a tiny island surrounded 
by a limitless ocean. 

At present we ordinarily know only two out of sixty-two vibrations. 
H we sucked by a steady and progressive extension of our powers 
in acquiring finer faculties, we could surely make ourselves quite 
Sensitive to tlie otbet vibrations. 

A development, then, in 
faculties of a higher ordei 
into possession of verities whi 
mortals. 


this direction brings to %ht new 
the exercise of which brings us 
h are beyond the reach of ordinary 


Divine Pedigree of man,” p, 371, 


m:'.' 
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And though the development or exercise of such powers is ordina- 
rily discouraged as having a ruinous tendency and often leading to 
insanity, it is possible that a steady and progressive development 
could be attempted by proper culture and rigorous moral discipline 
and under proper guidance; and the exercise of the powers thus 
acquired could be regulated and brought under the control of reason. 
In the language of Mr. Hudson, the two aspects of the human 
mind (the subjective and the objective) might thus be made 
synchronous. 

Such methodical cultivation of the higher consciousness had been, 
in days of yore, resorted to among Hindus, Buddhists, Mahomedans, 
and even Christians and bore excellent fruit.' The saints and sages 
of every nation — ancient and modem — ^furnish notable instances of 
“synchronism of development,” though curiously, mdeed, accord- 
ing to Mr. Hudson, history furnishes but one instance of such perfect 
s3mchronism, viz., Jesus Christ ! 

The ancient Aryans were not ignorant of the immense potentiali- 
ties of the human mind for infinite progress, and of the extraordinary 
powers actually manifested by it. In India, especially, the subject 
was closely and systematically studied. 

But, says Mr. Hudson, apparently in aU earnestness, that Hindu 
philosophers were “ not content to await their allotted time but rush 
rmbidden to the gates of heaven, determined to penetrate the secrets 
which Jesus withheld from all mankind and which must, for ever, 
remain a secret to incarnate man ” ! ! 

Comment on such a wild anachronism in utter disregard of history 
is unnecessary. 

Whatever Mr. Hudson might say, the most ancient Upanishads 
and the subsequently systematised s&tras of Patanjali are a living 
monument of the work done by the Indian sages, which is not without 
its admirers even in Europe and America. The Indian sages of old, 
who lived centuries before Jesus, had developed, by a close study 
of the psychic constitution of man, powers which enabled them to see 
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incompetent as an organon for philosophical religious knowledge, 
which is attainable only by “ the hidden logic of a spiritual process.” 

The organon of communication with God and divine things is (says 
Principal Caird) one which transcends the method and process of 
logic, brings the consciousness into immediate converse with its objects 
and conveys to us an inexplicable yet absolute assurance of their 
reality. Formal logic (says Prof. Inge) is utterly misuited to spiritual 
view of things.’^ 

If, then, all I have said above be true, how much of the theories 
of knowledge now current in Europe will be affected thereby ? The 
laws of Thought, as now formulated, will have to be supplemented, 
so as to include within their range rational explanations of some of 
the important psychic truths, which have been so far boastiugly ex- 
cluded as so much admixture of medieval Mysticism. 

This condemnation of the mystic comes naturally from people 
who are themselves outside the pale of Mysticism — people who cannot 
go or who refuse to go beyond the faculties which they employ in 
acquiring sense-experience. They label as mysticism every thing 
that is beyond the clouds of their own horizon. They unhesitatingly 
reject whatever is incapable of verification by the theories of know- 
ledge current among them, although it is often admitted that the 
rudiment of the temper of mysticism is in all our lives, and although 
it is a historical fact that every true genius is, in one sense, a mystic, 
since every high thought which has moved the world can only be 
mystically apprehended as a flash of Divine Intelligence. It is impos- 
sible for these thinkers to realise or appreciate the possibilitv of a 
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any judgment on it. In seeking to throw riaicule on Mrsticism, 
they, in reality, betray their own ignorance and unphilosophical at- 
.1 u e.^ e mystic tells them plainly to consider his utterances 
mm fes point of view ; and if they cannot or wiU not reach that point, 
they had better leave him and his mysticism alone. 

IS . Judge us from within and not from without, 
really know us, unless you were of us. 

But w'hat is Mysticism after all ? It is 
for Its object the acquisition of a condition, indicating 
mystic puts it, the union of Man with God. 
might say, a self-realisation, within 
Brahma, the Universal Self. In fac 
more than show us a passage from t 
the spiritual region through the gcOe 
self-realisation. 

“ Our whole doctrine ” (says Jacob Boehme) 
u an instruction to show how man may create a 

™+i,™ whom the spring of divine p 

withm himself the Divine Image. . . Hot I, the 
these things, but God knows them in me.” 

Know thyself, says the Veddnla; that Self, (it ad 

sa Self and not the individual egohood which th 
thy own Self. 

Such is the basic truth upon which all the mys 
However much they may differ in matters of form r 
essence they are aU alike. 

. achievement is the removal of bar 

m^vidual and the Absolute and the acquisition of 
m m ual. In mystic states we become one with 
also become aware of our oneness. 


a moral discipline BaYing 
as a EnropeaS' 
, or, as an Indian Yogin 
one’s self, of one’s identity with, 
t, the Indian Yoga does nothing 
Be world of sense-experience into 
of ethics, in view of gaining such 
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And altliougli generally mystic experiences (as being so mucli what 
is felt rather than intellectually known) are in their nature incommuni- 
cable and incapable of articulate self-description, one can definitely 
assert that they tend to establish optimism and advaitism or monism. 

Mysticism in modem Europe is said to be directly due to Neo- 
Platoiiism and indirectly to Indian and Persian influences. 

“ There is no doubt ” (says Prof. Inge) » that the philosophers of 
Asia were held in reverence at this period. Origen, in justifying an 
esoteric mystery-religion for the educated and a mythical religion for 
the vulgar, appeals to the example of the ‘ Persians and Indians.’ 
And Philostratus, in his Life of Apollonius of Tyana, says or makes 
his herd say, that while we wish to live in the presence of God, 
‘ the Indians alone succeed in doing so.’ And certainly there are parts 
of Plotinus and still more of his successors, which strongly suggest 
Asiatic influences.” 

Even this slight tribute to the Asiatic 'origin of European mysti- 
cism, Western writers are unwilling to accord. One calls it non- 
sense ; another says it is of secondary importance with an uncertain 
sound. 

We have no quarrel on this score with those who may be inclined 
to take a diflerent view of uhe historical origin of Euronean mv^^sticistn 


apply with aven greater force to Christian • 
mysticism see “Theosophy,” p, 526.' 



•lOo MYSHCISM. [chap. IX. 

eternal principle wMci' pervades the entire universe, and that nothing 
beside it is. It is based on an unfaltering conviction that onr union 
with the Eternal Being, our self-realisation, must be a fact of experi- 
ence and not a mere philosophic theory. Mysticism is, in essence 
and at foundation, a scientific faith ; and it is entirely practical in 
its character.” There is no contradiction between Mysticism and 
Eationalism ; only their methods are difierent, and involve the exer- 
cise of two different faculties of the human mind. In Mysticism 
the perception of the Absolute Principle is ‘ immediate and un- 
analysable ’ ; in Eationalism it is reasoned out. In fact, idealistic 
Eationalism and the deductive method peculiar to it, invariably 
presuppose, as their starting point, the immediate and a priori 
perception of an Absolute Principle, a perception which we call 
mystical, precisely because it is immediate and unanalysable. Platonic 
Idealism, like its offshoots, the systems of Plotinus, Spinoza, 
Sehelling, begins with a mystical act and cuhninates in a Eeligion.= 

Some of the noticeable features of Mysticism in general are^ : 

(а) That all Nature is living thought, and what is called Matter 

is but the last and densest expression of Spirit. 

(б) That man has an affinity with all that exists, from the highest 

to the lowest, merged in the Divine stream of Life that pours 
through the Universe. 

(c) That all that is seen is unreal, in the sense of its being contin- 

gent and transient ; and all that is invisible is real. 

(d) That as above, so below. 

(e) That man has the whole universe within himself ; he is but 
a microcosm of the macrocosm. 

(/) That the Eternal is in man, but lying hidden ‘under 
earthly nature 

(p) That man is, in essence, one with that Eternal. 

(^) That the Eternal can be experienced or realised only by the 
Pure and Eighteous, 

5"®®’ Harrison, references to Indian texts, in connexion 
^68 Kingsley. Max Mfiller. and Prof, ^th the following propositions whiS he 
vi . ' nas formulated, in the hope that the 

; * f.» Weber’s ‘Hist. Phil.,’ p. 91 , find no difficulty in nnder- 

to give any 
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(i) Mysticisirij accordingly, insists on a Mgli etMcal standard as 

a qualification for spiritual insight or vision. 

(j) And it strongly condemns false mysticism, which consists 

in the acquisition of powers (bare siddhis) without a con- 
sciousness of Divine illumination. Such powers have no 
essential mystxcai significance. 

(^:) It insists upon the necessity and advisability of disentangling 
oneself absolutely from the changeable things of sense- 
experience and from the pleasures of the world, (c/. Eckhart, 
Tauler, Suso, &c.) 

(Z) It insists upon the performance of duty for duty’s sake, in the 
name of God, without attachment and without hope of reward. 

(m) It insists on the virtues of self-abnegation, self-sacrifice, 
self-denial, humility, compassion, &c. 

(n) And it says that man has to endure many deaths,” before 
he can put his nature under the yoke,” (Suso.) 

(o) And that it is only with such preparation and after self-rea- 

lisation that man can hope to be free from metempsychosis^ 
He will then be '' a pillar in the temple of God and he shall 
go out no more.” (Rev. III. 12.) 

(p) There is no other way to salvation ; however hard this may 
appear, it must be followed. (Suso.) That path, says the 
Vedanta, is as sharp as a razor. (Katha Uj),) 

(g) There is no evil or sin in Nature but what is of man’s own 
making. (‘ Theo. Germ.’) 

Some of the features above formulated, chiefly, {g), (n), (o), (p) 
and (g), are now in Christendom so many articles of a forgotten faith, ^ 
and others have, I apprehend, lost their original significance and 
importance. 


^ Seo this view confirmed in a contri- 
bution by a modern English wiiter to the 
‘ Theosoi:>hical Review,’ entitled “A 
Gospel that is new but not disappoint- 
ing,’ bringing to light a document, in 
the form of a Gospel, which is described 
as ‘‘ one of the most ancient and com- 
plete of the early Christian fragments, 
preserved in one of the Monasteries of 
the Buddhist Monks in Thibet, where 
t was hidden by some of the Essene 
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Community rom the hands ot the cor- 
rupters, and now for the first time 
translated from the Aramaic.” It 
contains for a Christian Gospel, most 
unexpected teachings—abstinence from 
flesh-eating and alcohol, kindness to 
animals, reincarnation and Karma, con- 
tinence and prayers for the dead ; ” 
and quotations are gi ven, in illustration 
of the same, of injunctions as proceeding 
from the lips of Jesus Christ himself 
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Tiifi doci/riH© of tO/t~twOi7i'h~-QiS‘i^ or, 3.s if is t6riH6<f j flic ^GificAfion of 
man, the doctrine of Re-incarnation, that is, of successive births and 
deaths, and of a final release from this alternation when m,an has foimd 
his home and is for ever one with the One and All— these have been 
repudiated in Europe, apparently as degenerate, if not also oriental 
barbarism. . 

This is not the place to discuss these questions. That of the dei- 
fication of man I have already discussed in previous chapters. And 
as to Re-incamation, all I may do at present is to ask the orthodox 
Christian whether he can explain, on any other hypothesis, the follow- 
ing passages, for instance, in the Bible. God 
people that He would send them “ E1ia.g (Elijj 
of the great and dreadful day of the Lord . ” (Mi 
Jesus was asked whether this promise was fr 
coming, his answer was that “ Elias is abeady 
him not.” Math. : 
the people that 
xi. 14. 

How, again, is Rev. iii. 12, which I have quoted above under (o) 
explicable ? 

^ And what is Christianity in its spirit but what is known as mys- 
ticism? Was not Jesus himself a mystic, when he preached, “Bless- 
ed are the pure in heart, for they only shall see God ” ? What, again 
IS the meaning of the Christian teaching that only he who lives' in this 
world as not of this world lives a true life ? Undeniably, there is the 
mystic element in the Bible itself, notably in the Gospel of St John 

and the Epistles of St. Paul. The early Christian Fathers also were 
mystics. 

Mystic Christianity, says Max MiiUer, was Christianity in its true 

spint ; and to understand it correctly, one must (he adds) study the 
Upamsliads. 

The fountam-head of Christian mysticism is said to be Dionysius 
the Areopagite, a writer with an assumed name, who lived in the 
fifth century, A.O.; but Eckhart, who lived in the 13th century, 


promised his chosen 
>h) before the comino' 

■O' 

dachias, iv. 5.) When 
IfiUed before his own 
come, and they knew 
xvii. 12-13, and referring to John the Baptist, he told 
“ he is Elias that was for to come.” Math- 
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is more widely kaown as tlie father of Ohristian mysticism, as Plato 
was known to be the father of European mysticism in ancient times. 

The teachings of Eckhart are said to be the essence of the New 
Testament. (Schopenhauer.) He is the interpreter of the thoughts 
of Christ, of St. John, and St. Paul; [he was] the forerunner of 
the Eeformation.’’ (Max Muller.) 

The teachings of the other German mystics of eminence, Tauler, 
Suso, and Ruysbroek were also on the same lines as those of their 
great master. 

The anon3nnous author of the Theologia Qermanicay whom Luther 
greatly admired and took as his guide, may also be mentioned here. 
That little book of two hundred and twenty-five pages, while it pro- 
fesses to be to the popular mind a book useful for devotional purposes, 
is said to be the most beautiful and occult treatise, which has empha- 
sised the teachings of Jesus himself and furnished a rational inter- 
pretation of them. In this book, says Prof, Inge, we see introspec- 
tive mysticism at its best. 

The teachings of Eckhart read almost like the teachings of the 
Indian Vedanta. According to him, God becomes God by reason of 
the Word (Logos), and the universe is the language of that Word ; 
before creation, by which is meant the Platonic Ideal creation, He is 
an undeveloped potentiality of Being. God thought and willed, and 
there was the universe, and this by a process in an Eternal Now. God 
is thus both unchangeable and an everlasting process. He is every- 
where undivided, yet the creatures participate in Him according to 
their measure. To be united to God, man must rid himself of his 
^ creatureliness ' ; his knowledge must he reduced to Not-knowledge> 
and his reason and will, as weU as his lower faculties, must transcend 
themselves. 

Eckhart develops the doctrine of taMwam-asi in the * Life of his 
Spiritual Daughter ’ ; and Prof. Inge suspects Indian Yogism to be 
probably the origin of this story.^ 


^ Yes, it looks like it; and if any 
tether confirmation be needed of the 
Indian origm the Christian mysticism, 
one finds it i i the iilnstratioa of the 
' tvee of faithf in the teachings of another 
German Mystic, Rnysbroek,-— the tree 


“growing from above downwards, for 
its roots are in the Godhead, with twelve 
branches, the lower ones, speaking of 
the humanity of Christ and of things 
which concern the salvation of the body, 
and the higher ones speaking of the 
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Its lorm, nor its end, nor its origin, nor 
this strongly rooted 
Ashwattha having boon out down by (bo 
unswerving weapon of non-attaohmont.” 
V k “" tt the samo idea mentioned in 
■ There is that 

ancient Ashwatlha tree, whose roots 
grow upward and whose branches grow 
downward ;_tbat indeed is oSlled 
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the Bright, _ that is called Brahman, 
that alone is called the Immortal. All 
worlds are contained in it and no one 
goes beyond. 


Theosophy,” p. 630. 
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Christian writers are unwiUing to accredit their mystics with the 
doctrine of the deification of man, as they term it ;"hut, as stated 
in the previous chapters, however startling this idea may appear to 
Christian thinkers of the present times, they must acknowledge that 
their own sacred writings countenance such an idea. 

^ The ongmal oneness, says Max MuUer', of the human soul with God 

is accepted by aU German mystics as the fundamental article of the 
Christian faith. 

One cannot help refemng, in this connexion, to the sentiments 
on to pomt of that eminent Hegelian Philosopher, Principal John 
Gaud. They are too long for quotation in extenso. I can, there- 
fore, give here only a short extract, referring the reader generally to 
pages 234-238 of Ms PMlosophy of Eeligion, which furnish 4ry 
mterestmg readmg m tMs connection. After referring to the renun- 
ciation of one’s individual self to live the Highest Self, Principal 
Gaird proceeds to say;— 


When m the language ofrefigion, we say ‘I live, yet not I but 
Chnst hveth m me ‘ It is God that worketh in me to wiU and to do 
of His good pleasure ’, pious feeling is only giving expression in its 
ovm way to that wHch philosophy shows to be in strictest accordance 
wi^ the prmciple of man’s nature. . . Wken we attain the ideal 
perfection of our own nature, the SeU that is foreign to it is foreign 
o ^ 00 , It has become lost and absorbed in that deeper and Mgher 
Self, with wkch out whole life and being is identified.” 

This happen, according to Principal Caird, as soon as man has 

morality and entered the spiritual 
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The very first pulsation of the spiritual life> when we rightly appre- 
hend. its significance, is the indication that the division between the 
spirit and its object has vanished ; that the ideal has become real, 
that the finite has reached its goal, and become suffused with the 
presence and life of the Infinite. . . [In this spiritual life] there is 
involved the identification of the finite with a life which is eternally 
realised^ . . it is not a finite but an infinite life which the 
spirit lives. It is a divine spirit which animates and inspires 
it. In all its activities, it is a divine will that moves it. Every 
pulse-beat of its life is the expression and realisation of the life of 
God."^ 

Sentiments like these are exactly the utterances of what the mystic 
feels but cannot adequately express and the saint in hearing them 
recognises his own experience in them. It is gratifying to find the 
content of religion reported so unanimously. 

And what is Prof. James’s own experience in this connection? In 
writing about certain psychological experiences of his own, he 
says : — “ ' 

‘‘One conclusion was forced upon my mind at the time, and my im- 
pression of its truth has ever since remained unshaken. It is that our 
normal vraking consciousness, rational consciousness as we call it, is 
but one special tjqpe of consciousness, whilst ail about it, parted from 
it by the filmiest of screens, there lie potential forms of consciousness 
entirely different. We may go through life without suspecting their 
existence ; but apply the requisite stimulus^, and at a touch they are 
there in all their completeness, definite types of mentality which pro- 
bably somewhere have their field of application and adaptation. . . 

No account of the umverse in its totality can be final, which leaves 
these other forms of consciousness quite disregarded. . . Looking 
back on my own experiences, they all converge towards a kind of in “ 
sight, to winch I cannot help ascribing some metaphysical significance. 
The keynote of it is invariably a reconciliation. It is as if the oppo - 
sites of the world, whose contradictoriness and conflict make all our 
difficulties and troubles, were melted into unity* Not only do they 
as contrasted species belong to one and the same genus, but one of the 
species, the nobler and the better one, is itself the genus, and so soaks 
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up and ahsorls its opposite into itself. This is a dark saying, I know 
. . . [but] those who have ears to hear, let them hear.”^ 

Ihof, James then quotes the experience of another mystic ; 

“The one remains, the many pass and change ; and each and every 
one of us is the one that remains.”* 

_ With such credentials in favour of Mysticism, it is, indeed, surpris- 
ing that It should have been condemned in any age or by any nation 
claiming to be ranked among the civilized ; yet we know that Mys- 
ticism was at one time denounced, in no unmeasured terms, in Europe 
and that men, emment for learning and high virtues, for their piety 
and chanty and true religious fervour, were crueUy persecuted as 
heretics by the Clmstian Churches— both Catholic and Protestant 
Ihe ^eat masters of Medieval Schools, says Lilly,! began, since the 
Renaissance to be looked upon with contempt by an age of conceited, 
eH-suacient half-learmng, of meretricious eloquence, of indated 
arrogant littkness. And Descartes, with his sharp distinction 
between Spirit and Nature, mind and matter, scattered, it is said 

fomSaTf^' the whole rubbish of scholastic 

No wonder then that Christendom, backed by a false pHlosophy 

and Matter, Spirit and Nature, as two antithetically independent 
and eternal verities, and backed also by a snurious fLnl. J 
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invisible is real. The mystic is, accordingly, Ic 
moving in nnrealities, and absurdly tryin< 
dream. 

I have already discussed this point 
have again to i 
doctrine of Illusion. 


in the earlier chapters and shall 
recur to it in connection with Shankar Acharya and the 
*1.^ It is enough here to say that Science has now 
come to tke aid of the mystic, and furnished ‘ the hundred and one ’ 
instances in which the seen is, in a sense, unreal. 

The mystic is not a visionary as is genenrlly supposed. His reason 
IS the logic of the whole personality and not merely the logic of the thiiigg 
of Spa^ and Time ; he is conscious of the most valuable possession 
in the inmost recesses of his heart— the Light that for ever shines— 
the Light that gives vitality to aU. He has faith that, by reason 
of the moral discipline he undergoes, he can realise that Light within 

himself ; he has a firm belief in the illumination and guidance of that 
Light. 

Hor is it correct to say that Mysticism means a life of Quietism, 
of no practical good to society. I have touched upon this point in 


^ The autlior did not live to finish 
these Chapters. 

® Theosophy/ p. 52&. 


* ‘ The Varieties of Beligious Ex- 
perience/ p. 413. 
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.1 , , . ■' ^ J i,xie ulSTory or mar- 

^dom. And, indeed, if the reader were to go over the names of the 
inkers, from the most ancient times to the present day, who were 
either mystics themselves or showed a marked sympathy with the 
mysfac hne of thought, he would find that true a^d genuL mysfe 
coifid not have been mere visionaries. Their mystidsm ZTmC 
Sophy Apphed, and its morals admittedly » sweet and good ”. The 
egressions /SawMya and Yoga, as used in the Bhagvat Gita well 

tnZtl: ^^m' 

1 that It IS shrouded m mystery. But there is no mystery in the 
teachings of mysticism as the name implies. Whatev;r secrecy I 
observed by those who have entered on the practical discipline is Le 

to to Z of the highest truths, 

exceUent motive of communicating such high knowledo-e 
only to those who are living a life of absolute purity aid righteoi^- 
ness, and are incapable of abusing tP. 


r was taken to protect its 

the inroads oFunholy curiosity ; they were accordingly 
or ess m mystery, but were otherwise open to all men 

tbo^Tw' 

tie Ori^al object ; cod citboogh. io Ictc, times, 
^ tckmg adraotage of this wW<»„me pmciple 

s persona aggrandisement, the true mystic always 

^ vebemently L be ,o id 


secret fraternities and work 
conclaves. 


secret 


Jlii 


-llj 




CHAr. IX.] MYSTICISM. 167 

One more reason, perliaps, for tlie existence of European prejudice 
against Mysticism may be that tlie manifestations of the mystic temper 
in sudden outbursts jar on the ^ refined susceptibilities ’ of the European 
mind, and a*ppcar revolting to its ^ matter-of-fact ’ judfgment 
and temper. Such manifestations are probably considered as the 
outcome of unbridled emotionalism or the ravings of the deluded. 
It is unintelligible to such observers that a person who may have 
spiritually discerned a spiritual truth is generally indifierent to all 
external conventionalities ; and this often happens in cases where 
the subjective and the objective aspects of the mind are not equipoised 
and synchronous. Such an one, though in this world, is not, for the 
moment at least, of this world. His may be ' madness,’ as Socrates 
is made to say in the Phcndrus, but it is Divine madness, which, accord- 
ing to Plato, is the source of the choicest blessings granted to 
man. 

It is possible that the so-called mystic experience may, in any par- 
ticular instance, be the outcome of what, in Psychology, is called 
auto-suggestion, that is, that one sees what one anxiously expects or 
wishes to see. It is equally possible that, for every one case of ganiilne 
and honest mysticism, there may be a number of oases of imposture 
and fraud. 


But when we have, connected with this movement, names of people 
well known for deep learning, purity of life, strength of character and 
honesty of purpose, it would be most unreasonable to suspect their 
experiences as being due to diseased imagination, self-delusion or 
imposture and fraud. Their high Character, their wisdom, their 
possession of god-like powers, and their desire to exercise them for the 
good of humanity and never for any baser purposes, ought to give 
us the, assurance that the experiences of these " choice specimens 
of human wisdom and vii-tue in all ages ” have not been wrong, when 
they believed themselves to be holding communion with supersensible 
realities.^ 

And this assurance becomes all the more emphasised, when it is 
remembered that, among these ' choice specimens,^ there have been 
saints of a most marked personality. 


^ Lilly’s ** European History 
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‘1 : 1 Ttese expenences may no doubt be varied in form, but, as stated 

^ . I before, they are one in essence. One with a philosophic turn of mind 

' j ! j for mtooe, may soo (i. Eternal Verily iu ite poiely impersonai 

^ form , the e^enences of others, again, who, though not philosophers, 

I : i ITl nevertheless, devoted worshippers may be somewhat different. 

1 1 illustrations will make this clear. 

I : I . Tte foUowing cases, taken from Prof. James’s “ Yarieties of Reli- 

* ^ experiences more or less impersonal in their 

that tme the consciousness of God’s nearness came to me 
sometimes. I say God to describe what is indescribable. A presence . 

might sy, but tlmt is too suggestive of personality, and the moments 
0 whch I speak did not hold the consciousness of a personality, but 
something m myself made me feel myself a part of something bigger 
than I t^t was controUing. I felt myself one with the grass, ^ 
trees, birds, insects, everynbhing in nature/’^ 

Similarly, St. John of the Cross says 

-We receive the mystical knowledge of God, clothed in none of the 
kmd of i^ges, m none of the sensible representations, which our 
mm makes use of m other circumstances. Accordingly, in this 
knowledge, smce the senses and imagination are not employed we 
get neither form nor impression; nor can we give any account or 
Wsh any taess, although the mysterious and sweet-tasting wis- 
om comes home so clearly to the inmost parts of our soul/’® 

Another mystic— a Swiss-^ves his experience thus 

“ I think it weU to add that in this ecstasy of mine, God had neither 
form, colour, odour nor taste. Moreover, the feeling of His presence 
was accompanied with no determinate localization. It wal rather 

transfonned by the presence of a Spin- 

^ ■ St/? ^nevertheless most smcere in their devotions, may be some- 

, ; , ; , ; what different ; m their visions, these may see something more con- 
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in whatsoever manner men may approach. Me, even so do I accept 
them ; for the path which men may take from every side is Mine. ^ 
In whatever form a devotee may seek to worship Me, in that form I 
confirm the faith of that devotee.® Even as to those devotees 
who worship other gods, if they worship them full of faith i 
they worship Me, though their worship is not in any approved 

form.”3 

In all these cases the essential and underlying truth is always one 
and the same, and is as pure and spiritual at the farthest known point 
of ancient times as in its latest development. 

Christian mystics of note speak to having experienced in their own 
case the bliss of union with God ; they had visions in which they ex- 
perienced what Plotinus describes as the '' flight of the Alone to the 
Alone’’. Prof, Inge refers to — 

Three places in the Bible where revelations of the prof oundest 
truths are recorded to have been made during ecstatic visions — ^the 
revelations received by Moses, Isaiah and St. Peter. St. Paul, too, 
is said to have had such visions — ^visions which have every right to 
be considered as real irradiations of the soul from the Light that for 
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Prof. Inge lunself describes ecstasy or vision as follows :—- 
“ Ecstasy or vision begins when thought 
ness, to proceed from ourselves, 
the subject is awake. It differs from hall 
is no organic disturbance ; it is or claims to be a tern 
ment, not a partial disintegration of the 

it differs from practical inspiration, because the 
passive.” 

Plotinus 'is worth noting in this connection; his description of 
ecstatic condition is as follows : 

“It is a stete in which you are your finite self no longer-in which 
he Dmne Essence is communicated to you. It is the liberation of 
^ur mmd from its finite anxieties. Like only can apprehend libs 

hen you thus cease to be finite, you become one with the Infinite.' 
n the reduction of your soul to its simplest self, its Divine essence, 
you realise this Union, nay, this Identity.” 

Ememon, too, considers that an ecstatic vision is not a wild phan- 
tasy. The seers who realise this condition have— 

“an access to the secrets and structure of nature by some hic^her 
method than by experience, and what other knowledge is nrees. 

. . By being assimilated to tliA Orimnoi i u . 


ceases, to our couscioirs 
It differs from drea^uiuo^, 

ucination, b.?c.au'S0 ther 
■porary onhanca 
mental faculties. Lastly 
imagination i: 




I one liiae is now cnanging. xiiere is a growing interest now 
taken in psycHc questions. The fact is now begun to be realised 
that science goes hand in hand with mysticism. As Prof. Jowett^ 

remarks the most fanciful of ancient philosophies is also the most 
verified in fact.” 

It is now freely admitted^ that among the much-despised school- 
men there were thinkers of the first rank whose names may be set 

by the side of the most brilliant philosophers of ancient or modern 
times. 

A mystic reaction appears to have already set in 
West, 3 — 
teachings 
direct 

eiJightenment and the resting on His heart as the sole and highest 

wisdom.4 

^ This intuition of the Eternal is within the lotus of one’s own heart”. 
It is this listening to the voice that speaks within, which, as Schelling 
truly observes, is the innermost and most real experience— of Spirit 
speaking to Spirit. This experience of “ seeing by the Innar Light ”, 
when realised, cannot be shaken away by any amount of argu- 
ment. It results in bliss, which, after it is once experienced, for 
however short a time, can never fail to exercise its influence for 
good. 

It is this experience, this vital realisation of our oneness with the 
Infinite Life which, in the Yeddnta, constitutes true knowledge, Pard 
¥idyd; (in Christianity it is called Faith) j all other knowledge is 
worldly and apard,^ 


throughout the 

•a return to the primitive ^irit of Christianity, as found in the 
of Eckhart, Tauler, and Suso, proclaiming the 
beholding of aU things in God as the source of all 


^ Introd. Timmoe. 
^ See Noire. 

® Prof. B’Alviella. 


See Noire* 

See Mund. Up. 1, 1, 4-5. 
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Wiat tHs spiritual experience may be it is impossible, says the 
Vedanta^ to adequately describe in any intelligible language. Any 
attempt to do so would, in tbe first place, imply tbe dualism of tlio 
seer and tbe seen, tbe thinker and the thought, and, secondly, it would 
result in paradoxical utterances, such, for instance, as the following : — 
' Brahma is neither cause nor Not-Cause ’ ; — ' It is known to those 
who do not know ; not known to those who know ; etc/ 

St. Paul also calls attention to this inadequacy of language by 
a series of formal contradictions- — ^ I live, yet not I’ — Dying and 
behold we live ’ ; ^ When l am weak, then I am strong/ It is thus 
obvious that language can only furnish us with poor, misleading^ 
and wholly inadequate images of spiritual facts. As Plotinus ob- 
serves : — 

^ God is neither to he expressed in speech nor in written discourse ; 
but we speak and write in order to direct the soul to Him and stimu- 
late it to rise from thought to vision. . . Our teaching reaches so 
far only as to indicate the way in which they [who wish to find Him] 
should go, hut the vision itself must he their own achiemmentJ 

The self-experience {Swdmhhava) here referred to is not so much 
of what becomes intellectually known as of what is spiritually felt 
"Who, then, can blame the Vedanta, if it says that Brahma is that from 
which Speech recedes.* The most eloquent expression to indicate 
self-realisation is Silence. The best thing that man can say about 
God is to be able to be silent about Him.® 

Sat-chit'dnanda and such like expressions are, no doubt, used in the 
Veddnta to denote the highest condition of self-realisation, but all 
these, it is acknowledged, fall short of the exact truth. 

We, on the lower plane, fully engrossed with the consciousness of 
our individual ego-hood and of our earthly relations and attachments, 
axe incapable of a complete self-realisation. Situated as we are in 
this world of sense-experience, most of m have to be content with the 
degree of spiritual enlightenment within our reach ; but has not Pro- 
vidence given us an indication of the possibility of this most exalted 
condition of bHss ? Axe there no occasions in the lives of most of us. 


St* Augnstine* 
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when we experience a delight, pure and simple, with a complete uncon- 
sciousness, however momentary, of the ego that enjoys and the non-ego 
that occasions it ? 

There is no ‘ spurious rapture ’ of the mystic in such a case. It is 
a psychological fact which cannot he gainsaid. 

‘ The positive delight of sesthetie contemplation is to us a warrant 
that beyond individuality there is not a mere painless Nothing, but 
a state, the exuberant bliss of which cannot be compared to any 
earthly feeling of delight.’* 

Those who may be unwilling to acknowledge this or unable to ap- 
preciate it, are no more justified in denying the reality of such expe- 
rience than the blind man is in denying reality to the stars which he 
cannot see. They have no right to ridicule the colossal soul that 
experiences this highest bliss. Such a soul ‘ lies vast abroad on his 


^ Deussen’s “Metaphysics, 


® Emerson. 
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AVIBYA; HESCIEHOE. 

This word Avidyd,^ which is 
philosophy, is translated into English by Nescience- 

But the question is whether it 
of the term. This certainly cs 
writings. It would he insulting 
philosopher to say, for instance, , 
is the result of Nescience, if 
understood, or that ' the H 
of Nescience.3 

When such language is used in philosophic writinos i 
an mabiKty to express philosophic or spiritual truths in 
age, or it may indicate emotionaUsm which generaUy r< 
doxical utterances; but it could not certainly be utt< 
suggest rank idiotcy in the writer. 

What, then, is the meaning of Avidyd in the VeMnta ? 

Briefly stated, it means the natural 

► ordinary limited intelligc 
called Brahma, which 
of knowledge.'! 

Ordinarily, our faculties enable us to 
that is knowledge pertaining to the 
rience , but that knowledge is not 
ledge {apard vidyd) from the poin 
; false. ^ apard vidyd \s avidyd. 

" •’ i . .. origiaaUy to the Indian 

""I ! pp. 420-424 

11 = ^ i- ' ii! m!! of the de-velopment of 

^ - see Betissen’s ‘Phi! 


a technical term in the 7eddnfa 
•Ignorance. 

means ignorance in the popular sense 
wmot be its meaning in the VedMa 
r the entire human intelligence for a 
as Shankar has done, that this world 
nescience meant ignorance as commonly 
ghest Lord manifests himself by means 


incapacity of man, with. Ms 
_ ;ence, to comprehend the Eternal Absolute, 
is unknowable by the senses or such other niea«.« 


cj ^ Shankar’s Gloss on ^ 
S. B. E. Vol. 34, pp. 190, 352. 

See Shankar’s Gloss on 
Oit. ir, 18:-^ 
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Philosopliically avidyd is mireal. It is simply assumed to accoimt 
for the otherwise inexplicable production of an unreal world. The 
process of ratiocination which the admita adopts is mostly aldn 
to the Bleatic dialectics ; it is technically called adhydropdpavdda^- 
(superimposition and eventual elimination), and it is this. 
The world around us incessantly presses itself on our attention, 
and man cannot avoid giving an explanation of it, such as his 
own faculties, limited as they are, can suggest. By the laws of our 
thought, a positive implies a negative, Being implies Not-Being, Atman 
implies Andtman, Spirit implies Nature, Mind implies Matter; but both 
the elements of these pairs of opposites cannot be conceived 
as two co-existing eternal principles, for they would be a 
limitation of each other and would destroy the infinitude of 
both. If both of them are really existing entities, one of them 
must be subordinate to the other, as being derived from it or as 
being dependent on it. 

Strictly speaking, if the One is real, the Many, as its antithesis, must 
be unreal ; if Being is real, Not-Being must be unreal. If Brahma 
is real, the sensible universe must be unreal. These are conclusions 
forced by logical necessity. 

But with the mental equipment and the. Categories of Causation, 
Time, Space, &c., to which his understanding is subject, man views 
the world and ever}rt}hmg in it as happening in Time, as having a 
Cause, as being in Space, and as having thus a difierentiated and 
independent existence* 

^ The Maritha Saint Eamdds aptly 
describes this process of “ adhydropd- 
pavdda ” in his Disa-bodha, VI i., 3 (4), 
in the following terms : — " Eirst raise an 
unreality, then, knowing, give it up ; 
thus. Truth, in its essence, is realized,^’ 

[arr'fr srolr i jt<iW afisJifR 
I ^ i srfTff qiSf ii ] 

This process we commonly employ in 
finding out the value of an unknown 
quantity in an algebraical equation. 

Thus 

add I to both sides 

•*X®-1-2X+1=24+1=25. 

.\X-hl =5 

X =5^1=4. 


Hero the addition and eventual sub- 
traction of the figure 1 was for the pur* 
I>ose of determining the value of the un- 
known quantity X. Likewise, in the 
Veddniai in order to realize the true 
natxire of the unknown Atman, by anti- 
thesis, several unreal objects (andtman) 
have to foe first super-imposed and even- 
tually eliminated. 

This corresponds to the process called 
“ Dialectics *’ in G-reek philosophy. It 
means the refutation of error by arcd?ec- 
tio ad absurdum^ as a means of esta- 
blishing the truth. Zeno, the Eleatic, 
was the first to adopt this method, winch, 
in the hands of Socrates and Plato, 
became a very powerful weapon of 
ofience. See Lewis’s ‘Hist. Phil.,’ p. 73. — - 
ED. 





TMa is Empiric knowledge, wHck has, no doubt, its value for its 
limited aims and ends. For, generally speaking, it is by Tnftang of 
what is called Matter, that the mind becomes revealed ; it is by means 
of Nature^ that Spirit is apprehended ; it is by means of Andiimn 
that the Atman is self-realised. 

And the moment such revelation, apprehension or Self-realisation 
becornes an accomplished fact in its fulness, the true nature of what 
was hitherto called Matter, Nature or Anatman becomes revealed as 
being identical with its opposite. At this stage, the unreality of 
Matter m Matter, of Nature as Nature, of Anatman as Andttnan, be- 
comes self-evident, for the man who has reached this stage has, ex 
hypotkesi, already transcended the sphere of empiricism and entered 
into the Spiritual region, where all differentiations, due to the cate- 
gories of the human understanding, have lost their significance. 


urigmally, amdya simply denoted a sul^ective incapacity to obtain 
a knowledge of Brahrm ; in course of time, it came to be looked upon 
as an ol^ectwe power ; and while the Nydya system defined it as a 
“ privation of knowledge,” the VeddrOa excluded the idea 

of privation by the use of the expression (bMvar&pa)—s.rL existent Not- 
einginthe Being itself and associated with it, and furnishing, from 
our limited point of view, an explanation of the phenomenal world. 

As an objective power, Avidyd is supposed to have two properties 
of avarana and mkshepa, that is, of giving rise to the conceit of egoity 
or conscious individuality, and of prelecting the phantasmagoria of 
a world, which the individual regards as external to himself. 

It IS the Absolute Naught or Not-Being of the Hegelian system 
or the asat (unreal) aspect of Brahnm, to which the Becoming of the 
Hege^ns or the Sarmdra of the Yeddnta is due, and by reason of which 

he Eternal Absolute is, or, according to the Advaitin, appears to 
be becoming, 

Av^yd IS the power of the Atman (Brahnm) to which aU the manifold 
of phenomenal existence is due.= It is by avidyd that the ‘only One 

^:'-^LkyVTJp.^‘m 10-“ AU Atman.’ 

are mere being j 
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existent^ (Sadehameva) is differentiated as so many tilings 
production, destruction and the like-changes, like an°ac 
stage/ , 

Shankar calls Aviiyd the primeval natural nescien 
has its use for our limited aims and ends in practical life.'" 
m the notion of variety involving actions means 
it is always present in the Self {dtman} in the follo'^ 
“Mine is action. I, the agent, will do such an action 
and such a result.” This avidyd has been active a 
immemorials. 

The nmnanifested Brahma is assumed to contain avidyi 
as Its limiting adjunct, giving rise to the notion of Mdyd, of 
God,4 and of Samsdra as the result of their joint activity.s 

It is obvious that avidya, in the above passages, is likened 
All objects in the creation are projected by the power of 
the Atfnan. This power of dtman is called avidyd ; all o 
evolved from it and are, therefore, from a philosophic poin 

As m the case of Mdyd, so here, questions are asked wh 
Avidyd (Nescience) is a product and if so, how it is cause 
product, what is its cause ? Certainly, not the Absolute 


copcious.ioss vouches for as somo- 
which, while depending on the 
existence of the inward Self, hides and 
intelligence and bliss of 
the belt Were we to deny this, we 
to deny the inward Self as 
well. (Vzvarana ’prarmya Bangraha)^ 
As to why avidyd is immemoriaL 
see %b%d. p. 76, and p. igg for' 
Why avidyd is a positive entity. 
to how avidyd abides in the Self, ibid, 
pp. 79, 297, 304, 368, 386. 

Sutr. I, 2, 

22 ; S. B. E. YoL 34, pp. 140, 243. 

® Ibid. p. 268. 

Up ‘CHoss on Mndttkya, 

‘ari^TO ft^rflcTT’ ^ 7 ^ TOis#ur 
W sr m 
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ilie answer given is that it is inscrutable and inexplicable {anir- 
vachaniya). It is neither soif nor asoi— not sai, because it is not eternal, 
not asat, in the sense of precluding all possibility of existence in one’s 
experience, like the ‘horns of a hare’ or the ‘son of a barren woman’. It 
is something which presents us with the spectacle of an external world 
in which we experience pleasure and pain, and appears also in our 
consciousness and entangles us in the principle of Individualism. 
It is thus more than nothing but less than real. 

Perhaps, it is like “ Opinion ” of the Greek Philosophers, which 
Plato defines as “ something lying between the purely existent 
and the absolutely non-existent‘— something more dusky t.ban know- 
ledge [but] more luminous than ignorance.” 

This, then, appears, to be the Vedantic sense of Avidyd. It is the 
negative aspect of Brahma, which, coupled with the positive aspect, 
becomes the origin of the Universe. To the VeMntin, avidyd fur- 
nishes an explanation- of the Universe, and denotes all that has come 
into existence. 

On a general review of the Upanishads, of the Vedanta SiUras, of 
the Bhagvat Gita, and of Shankar’s commentaries thereon, it would 
seem that the word avidvd is varionsW 


i>nag. b-it. lA, 19 ; XIII, 20, moans the 
unity of Being and Not-Being. But 
that is not enough. What Philusophy 
needs is a solution of the jjroblem of 
existence — of what is, as distinguished 
from what appears to be — and such a 
solution, moreover, must be valid not 
only to our own iuteiligence but to ail 
possible intelligences, fciueh a solution 
only the Eleaties in Greece and the 
Advaitins in India have been bold 
enough to attempt. See Chap, III, suprob, 

® Cf. Shankar*s introdn. to Brihad. 
Up. Tukaram Taty^’s Edn., p. d3. 

Ibid, pp. ; and see Shankar’s 
Gloss on Bhag, Git. XVIII, 48, Maha- 
deva Shastrf s translation, p. 331, 
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-J ayidya: kescienoe* 

Mdyd, the postulated cause of Nature ; 

The innate forms of the human intellect, viz.. 
Causality, &c., which stand, so to speak, be 
Brahma^] 

In other words, the Limitations on the human i 
or the incapacity to understand the myster 
nature; 

The principle of Individuation and our en 
that principle 

Our identification with our body and the c— 
which are themselves the products of Nature: 


organs of sense, 
Prahriti; 

8. The consequent erroneous imposition of the attributes of one 

upon the other, as when I say ‘ I am fat or I am lean,’ the 
properties of prahriti are ascribed to the Ego, or, on the other 
hand, when I say ‘ my body feels,’ ‘ my mind tells me,’ the 
property of intellectual activity {chaitanya dharma) is 
ascribed to the products of ; 

9. Our attachment to things earthly** ; 

10 . Empirical knowledge generally. 

As stated before, the terminology used by the Yeddntins has always 
to be borne m mind before the reader could understand the rathmU 
of their writings. It is only then that he will be able to understand 
and appreciate such noteworthy passages as the following, which 
might, otherwise, appear absurd 

“ The Highest Lord manifests Himself by means of Heseience,s. . 
ihe whole world exists in the sphere of Nescience®.. .Manifoldness 
is fictitiously created by Nescience.. .Plurahty is due to Nesci- 
ence?.. .Nescience is the seed of all manifestation^.. .It is the- 


,1118. or intellect (Manas) is 

itself said to bo avidyd. “The wise 
who see the truth, have described the 
Man^ as avidyd, by which is moved the 
world, as clouds by the wind.’' Viveka 
Ohudamani, verses 182, 172. 

Git. 

A VIII, 06 , Mahadeva Shastri’s Trans- 
lation, p. 344. (See note 3, p. 177 supra). 

B. E. Vol. 38, pp. 63-6. See also Deus- 
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AVIDYa : JTESCIEKOE 


seed of worldly life". . .All beings are sleep: 
Nescience^.. Names and Forms are i 
The body is the product of Neseience 4 . . . 
sense organs are the product of Nesciences, 
agent, enjoyer, are due to Nescience® 
Nescience with iP. 
ence.8 Karma is Nescience- 

In fact, avidyd means, 
sense with its well understood limitations, 
world.” It practically means our w< ’ " ' 

knowledge of the Divine truth, which alone 


ling in the begirmingless 
presented by Nesciences. . . 
The elements and the 
The conditions of being 
At death the soul takes 
All that is knowable is of the nature of Nesci- 
Birth and Death are Nescience. 

as Professor Max Miiller puts it, “ common 
or the wisdom of the 
'orldly life, unenlightened by a 
^ j is the truest and highest 

g deemed lower and, from the 
tspunuai pomt ot view, designated as, false. 

What we ordinarily caU knovdedge is worldly knowledge, acquired 

Sti concerned 

with all that pertains to the phenomenal world of sense-experience— 

with objecte which, as conditioned by Time, Space and Causahtv 

appear in their condition of differentiation and separation. 

Such knowledge is avidyd, and the highest that might be predi- 

^^-te essenc: noting ct 

properly remarks. Nature conceals God; Man reveals 
the more we study physical nature, the farther God is removed 
irom us ; the more we studv Man. ...... , 


^ S. B. E. YoL 34, p. 300. 

^^ankar’s Gloss oniCatL 
14, 2 Madras Series, p. 58. 

* Ibid. p. 244. 

p. $81, . 

5 | {S 4..B. E. VoI. 38, pp. 54, 65. 


TijT ^ Gloss on Ken. Ur*. I* 

Madras Series, p. 44. 

^ Shankar’s Gloss on Isii. Up. 11 
Tukaram Tatia’s Translation, p. 637 
note 2. ^ ’ 

Gl« SIS'- “■ *■ «“• 

Ibid, pp. 260-1. 
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CHAP. X.} AVIByA : HESCUSNCH- 

{Dnyana virodhi). It tixows a veil (the ve: 
the true reality from our view ; it throws a u 
and creates in us a tendency to attach oursel 
true reality.' 

^And if it ought to be our aim to discover i 
dd-rain rightly suggests, what Socrates taught 
wards and know thyself.”® 

A study of Nature alone, in this 
iis in reaching the goal 
of this world—for the 
spiritual life, 

is possible only when man 
to grasp higher truths, 


view of the matter, will not help 
That study by itself is of use in the affairs 
practical life of man, but not for the higher or 
It must be made to subserve the higher end, and this 
develops, by proper culture, his capacity 
“list rise above Nature and by close 
introspection and development (under rigorous moral discipline) of 
his powers, which are potentiaUy great, endeavour to discover the 
mne truth, using, where necessary, the instruments furnished to 

im by Nature itself, but without attaching himself to, or idenbifwa*^ 
himself with them. 

+i,-^ Patli in the right attitude, he wiU begin to see 

_ mgs differently ; he wiU begin to realise that there is One eternal 
rinciple pervading all creatures and its appearance as Many is like 
the ‘reflections of the moon in water’3. He will begin to see that 
iManatman is being transformed and, by assimilation, takes on the 
ch^acter^ of dtman itself, just as iron when heated becomes red hot 
and acquires the properties of fire.^ 

^ In other words, he wiU begin to see that experience which begins 
in tks world, with the synthesis of the Self and the Not-self-of dtmm 
audits supposed antithesis must end in the Spiritual region 

with Unity and Identity. ® 

How this IS possible I have endeavoured to explain at length in the 
previous chapter on Knowing and Being. 


^ 3rar=q?^?f 11 

oee also sii'pra p. 72, ' 

?T«n JT^cqTfqfrr ii 

cited mpra p. 60. 



i-exusiving ouDject imites itselt with the Self in the object perceived • 
if the cognition which ensues be incomplete, that is, if the object per- 
ceived be not perceived in its entirety, from all possible points of 
view, as IS generally the case in ordinary human cognitions, the per- 
ception constitutes a mere act of perception and the person perceivino' 
(t Qjiva oi tlie Vedanta system) is said to be merely a knower, and 
the dualism of the knower and the known continues. In the degree 
that the knower has entered into the spirit of the thing perceived, 
he is said to have known that thing, and in the degree that he has 
known It, he is hme” with it. This is the meaning of the 
expression that to know a thing is to become it. 

competent to speak on the subject tell us that at 
tJus high stage of moral and spiritual culture one sees thir^ g^ ^Hch 
are concealed from ordinary humanity by the illusion of the senses. 
Urdinarily, however, the senses, by hiding the Hgher verities from our 
gaze, are m reahty our benefactors, since they prevent us from per- 
ceiving that which, if realised without due preparation, would throw 
us ^utterable consternation-things which we could not bear 
to beholds ^e Bhagvat Gita in Chapter XI gives an excellent 
illustration of this truth, 

this view of the matter, avidyd is bliss where it is folly to try 
to become wise without a proper preparation and guidance. Verily 
the path to self-reahsation is ‘ sharn as a razor’ 
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SAT“ASAT (being AND NOT-BEING^). 

It appears that in the most ancient times, these words, sat and asat, 
meant exactly the opposite of their modern significations. Whether 
the word sat had anything to do with the Eternal Reality would 
depend upon whether there was at aU then a belief in such Reality. 

European Orientalists say that Polytheism was the primitive form 
of belief in Vedic times and that abstract conceptions of the Deity 
were only the work of a later period, when speculation had made 
considerable advance.® 

But there are, even according to these thinkers, passages in th^ 
earlier Books of the Rig Veda, which suggest an advance towards the 
idea of a Sovereign Deity. Rig Veda, I, 89, 10,3 for instance, is 
thoroughly pantheistic, as it asserts all things to be the manifestations 
of one All-pervading Principle, which, in this hymn, is designated 
Aditi. In Rig Veda, III, 55, ^ 1, again, it is said that ‘"the great divinity 
of the gods is one/’ So, too, Rig Veda, I, 164,5 according to Sayana- 
charya, conveys the principal doctrines of the Vedanta philosophy or 
the unity or universality of the Spirit, now called Brahma, It asks, 
inter alia^ ‘who is that One alone, who has upheld these six spheres in 
the form of the Unborn ? Whence is the Divine Mind in its supremacy 
engendered V It refers to the now well-known illustration of two 
birds associated together and perching on a fig tree, where one of 


^ Originally contributed to tbe Indian 
Beview for 1909, pp. 344-349. 

® Muir’s Sanskrit Texts, V, 251. 

® *‘Tiie Goddess Aditi is the heaven, 
Aditi is the sky, Aditi is mother, father 
and son. AU the Gods are Aditi, the 
Five People are Aditi, Aditi is all that is 
created as well as Creator.'’ 

%• inm 

3T^! 'TWrr STTtf 
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T%JrR ’ Verse 6 

VSTTcR:’ verse 18. 

rrtr; arssf: 3T^ apiqT 
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« has a thousand heads, 

a thousand eyes, a thousand feet. On 

®“7^°P»g the earth, he 
Tp M ? space of ten fln- 
pis. 2. Parwsha himself is this whole 

(imiTeise), whatever has been and 

whatever simll be. He is also the l“d 

when) by 

food he expands. 3. Such is^ hi^ 
^eatnm,and PMrasteis superior to 
tms. All existences are a quarter of 
to; and ttoe-fourths of “are 
that wfcoh ,3 immortal in the sky. 

quarters Purusha 
mOTnted upwpds. A quarter of him 

He was then 

amused eprywhere over thines which 
which do not eal 5 

^e^Stf *' Puns^ as 

the oblation, the spring was its butter 

JfJ offering. 7. This 

bom in the beginn- 

grass *^® sacrLial 

grass. With ^ him the gods, the 

f fcthTt aacrifleed! 

that universal sacrifice wa™ 
provided curds and butter. 1^6^ 

oocn Wild and tame. 9. Prom fh«+ 
nniversal sacrifice sprang the riSi and 

mdaJlanimalsMufwolowZfteX’ 

to sprang from it; from it gol’ 

f e K 

S^Loutf ®7hat^''^f’ ^ toS 

UB mouth ? what arms fhad « 

wn*) wl°tv <to Lll 

» Z? T ^ ®®“*h ; the Bdjania 
Sf his arms ; the being (called) 

^ Vat^a, he was his thi|47 the 





SAT-ASAT (BEING AND NOT-BEING) 


CHA3?, 


paratively later in date than the other hymns, as European 
Orientalists suppose, but they are admittedly earlier than the Atharva 
Veda andj therefore, decidedly of great antiq[uity. 

They unmistakably point to a belief in One Supreme Beings — a 
belief which seems to have been as primeval a conception in Theology 
and Cosmology as absolute or despotic monarchy was the primitive 
conception in archaic society. 

There were begetters, there were 
mighty forces, free action here and 
energy up yonder, 

6. Who verily knows and who can 
here declare it, whence it was bom 
and whence comes this creation ? 

The gods are later than this world’s 
production. 

Who knows then whence it first 
came into being ? 

^ 7. He, the first origin of this crea- 
tion, whether he formed it all or did 
not form it, 

Whose eye controls this world in 
highest heaven, he verily knows it, 
or perhaps he knows not.” 

Griffith's Translation, Vol. 4, p. 367. 

Gf, Max Muller’s ^Ghips Ger. Work*. 

I. 78 and Lilly’s ‘ Anc Eel. Mod. Th.’ 
p. 133. 

^ See also Big Veda, IV, 40, 5 

He is HANS A (the sun), dwelling 
in light; VASU (the wind), dwelling 
in the firmament ; the invoker of the 
gods (AGNI), dwelling on the altar; 
the guest (of the worshipper), dwell- 
ing in the house (as the culinary 
fire) ; the dweller amongst men (as 
consciousness), the dweller in the 
most excellent (orb, the sun), the 
dweller in truth, the dweller in the 
sky (the air), bom in the waters, in 
the rays of light, in the verity (of 
manifestation) in the (eastern) moun- 
tain, the truth (itself),” 

Translation, Wilson’s ‘ Big Veda 
Sanliita Voi. Ill, p. 199. 

Big Veda, X, 81 : — 

“ He who sate down as Hotar-^ 
priest, the BisM^ our father, offering 
up all things existing, — 

He, seeking through his wish a great 
possession, came among men on earth 
as archetypal. 

2. What was the place whereon he 
took his station ? 

What was it that supported him ? 

How wasit ? 

Whence Visvakarman seeing all, 


producing the earth, with mighty 
power disclosed the heavens. 

He who hath eyes on all sides round 
about him, a mouth on all sides, 
arms and feet on all sides. He, 
the sole god, producing earth 
and heaven, weldeth them, with his 
arms as wings, together. 

What was the tree, what wood in 
sooth produced it, from which they 
fashioned out the earth and heaven ? 

Ye thoughtful men inquire within 
your spirit whereon he stood when he 
established all things. * * 

Griffith’s Translation, Vol. 4, p. 260, 

Big Veda X, 82 ; — 

‘‘ 1- The father of the eye, the wise 
in spirit, created both these worlds 
submerged in fatness. 

Then, when the eastern ends were 
firmly fastened, the heavens and the 
earth were far extended. 

2. Mighty in mind and power is 
Visvakarman, Maker, Disposer, and 
most lofty Presence. 

Their offerings joy in rich juice where 
they speak of One, only One, beyond 
the Seven Bishis. 

3. Father who made us, he who, 
as Disposer, know^eth all races and all 
things existing. 

Even he alone, the deities’ name 
giver,' — him other beings seek for in- 
formation. 

4. To him in sacrifice they offered 
treasures, Bishis of old, in numerous 
troops, as singers. 

Who, in the distant, near, and lower 
region, m-ado ready all these things 
that have existence, 

6. That which is earlier than this 
earth and heaven, before the Asurffs 
and gods had being, — 

What was the germ primeval which 
the waters received where all the gods 
were seen together ? , : 

6. The waters, they received that 
germ primeval wherein the gods were 
gathered ail together. 



^ V ^ a' I ^ ^ 





It IS tins smta wHcli, according to Gough., contains the 
geim of the doctrine of Mdyd — s, doctrine which plays an 
important part in the philosophy of the Advaita, The One, the 
sok Reality, which has always lain hidden in an inexplicable 
principle of Unreality, permeates and vitalises all things through 
the agency of that Unreality. This is Gosmical lEusion — Mdyd 
or Avidya, The doctrine of Mdyd is thus not a later graft upon 
the old Vedanta philosophy as supposed by Colebrooke and Max 
Muller.3 

It is interesting to note in this connection a passage in Rig^ Veda 
in which it is intimated that Indra is the only real object of adoration 
to whomsoever any hymn may be nominally addressed, whether to 
Agni, Vishnu, or Rudra ; for it is Indra, who by the power of his 
Maya assumes various forms and proceeds to his worshippers in 
multiform manifestations ; the horses yoked to his car are a 
thousand. 

Coming now to the words sat and asaty as they were used in the most 
ancient times, it is quite clear that the One Supreme Principle or 
Being was not called sat. It was perhaps deemed to be beyond both 
of them, or, what is more probable, it came in the category of asat^ 
as meanj.ng an incomprehensible and invisible Being from which the 
Universe arose.5 


* •< "» ‘’I •> ! I J i ‘ , 

t ^ f r, . .p, t ‘ i, 
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-rrom tins rather agaos- 
was neither entity nor non- 
phase of thought somewhat s 
Eealism, 

Man, in Hs primitive stag 
problem of tbe Universe by tl 
means of sense-expe 
(sat) of wbicb be cor 
else asat of wbicb be 

But be, surely, would not 
His innate r “ ’ 

to bim tbe idea of an invisible cause to 
into being. 

At sucb an early stage of thought, tbe 
enote, what we are now accustomed to c 
the source from wbicb this sat arose would 

Accordingly, we find passages to tbe efl 
was asat and from asat arose sat. Thus in I 
ages of the gods, sat sprang from a.Jt » 


red to solve tbe 
bad acquired by 
ma ne would naturally caU that real 
sense-perception, and be would call all 
could have no sucb perception. ' 

mean an absolute void by tbe word asat 
s^me of the principle of causality would naturally suggest 

every thing be saw comino' 


- r- ' r I * - " 
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SAT-ASAT (beIJJTG AHl) KOT-BEING). 18 

a Brahmana,^ it is said that “this Universe was no 
ng. There was neither heaven nor earth nor atmos 
ag HOii-esistent resolvedl, ^ Let me become/ 

J rm • I Passages to be found in the Taittiriya Upanishad 
and Chhandogya Upanishad.3 

This empirical reality was sometimes called satyam (truth) k 
which ca^, the Eternal and Absolute Reality-whether known ’a. 
pci, ox Pram, or VzshvaKarrmn, or Prajdpati or Eiranyagarhha 

{Satyasya 

What IS named asat m the above passages is not, strictly speakin® 

^ 

Not-Being is Being itself prior to its manifestation; when It is 
diffeientiated by Name and Form {rdmardpa) it is caUed sat. Brahma 
IS thm asai m a secondary sense.* It is the invisible cause or source 
of the mamfested Universe which technicaUy is named This 


' ; * II i ,‘5 
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CHAP. XI.] SAT-ASAT (SEim AND HOT-BEINC). 191 

and ephemeral Universe, which having no independent reality of its 
own, came to be called asaV' (unreal). 

But since there is no object in the Universe in which the sat is not 
present, the entire Universe is known as constituted by the synthesis, 
combination or conjunction of sat and asap, {chiPjada-granthi), 

Brahma itself is saPasat {sadasat) in this view of the matter. Both 
sat and asat exist within God.''^ 

It must also be remembered that while Brahma embraces within 
it both the sat and asat, it is leyond them likewise. The Purusha, 
having compassed the earth on every side, stands ten fingers’ breadth 
beyond”4; '' G Thou, Mahdtman ! Thou art that which is and that 
which is not and that which is beyond them.”^ 

It is thus both Immanent and Transcendent ; this is suggestive 
of the Panentheism of Krause and Baader. 

In other words, while the Universe is bounded by that portion of 
Brahma, so to speak, on which it is manifested, Brahma itself is bounded 
nowhere. It may be likened to a circle which has its centre every- 
where, and circumference nowhere. 

To sum up, then, in the initial stages of philosophic thought in 
India, sat meant the visible Universe; and asat meant its invisible cause 
or source ; this was called asat, not because it was non-existent, in 
fact, but because it was non-existent, as it were ( asadiva). The ida^n 
(visible Universe) was called sat or, sometimes, satyam, in . which 
latter case, the highest Reality — ^the root of all sensible existence, was 
called satyasya satyam, the truth of truths. 

In later stages, sat meant the Eternal and Absolute Reality, by 
whatever other name called, while asat meant the unreal manifesta- 
tions^ of that Reality upon ItseK — ^unreal, because not independent 


^ See also Bhag. Git. XIII, 27. 

3 Atharva Veda. X, 7 — 10. 

0/. Bhag. Git. IX, 19 : — ” Immorta- 
lity and also death, Sat and Asat am 

1, Arjuna.” See also the same idea 
in Prasn. Up. II, n ; Mundak. Up. II, 

2, 1 ; Swet. Up. V, 1 ; Taitt. Up, XI, 6. 

* Pnrusha Sukta quoted supra p. 1S4. 
Bhag. Git. XI, m ; Xill, 13. 


^ See Taitt. Up. II, 6: — He wished, 
may I be many, may I grow forth. He 
brooded over himself. After He had 
thus brooded, He sent forth all whatever 
there is. Having sent forth. He entered 
into it. Having entered it, He became 
Sat (what is manifest) and Tyat (what 

is not manifest). The 

Sattya (true) became All This whatso- 
ever and therefore the wise call it (Brah- 
man) Sattya (the true),” 


192 



AO " 5 ?, -l« t ^ ». ^ '"■' 




SAT-ASAT (BEIlSra AND NOT-BEIKa). [OHAP. XI. 

of OT apart from that Reality; unreal, also, because transieat and 
ephemeral and even illusory. 

This has been the meaning of sai and asai ever since : and in this 
sense alone the words Being and Not-Being would be their proper 
English equivalents. The first denotes the Realitv and the other the 
^eal appearances on that Reality. Philosophically (pamm^maiaA) 
Brahma alone is sai, and aU else, viewed as difierentiated from it and 
as having an independent existence, is asat (um“eal). 

We must always remember that, situated as we ordinarily are we 
cannot perceive the sat or the asat by itself. Every objective eist- 
ence has these two elements invariably and inseparably present to- 
gether. There is always this synthesis. The asat in this presentation 
cannot have any reality of its own, independent of and apart from the 
sat 

It IS m this sense that this Universe is unreal {mithyd), aroA not in th“ 
sense of its being a positwe blank or void. We predicate its reality 
but we do so from a vydvahdric or practical point of view. 

Some German Orientalists' consider this to be a compromise effect- 
ed between the philosophic Idealism of the Veddnta and the Em 
pineal Realism of the popular mind. Idealism, they say has bv 
accommodation to the empirical consciousness, regarded the Uni- 
verse as real and passed over to the pantheistic doctrine of the Una- 
mshads. ' -t"* 

It^^ unnecessary here to discuss at length the question whether 
this accommodation to the empirical consciousness ” was a proper 
step to take._ As stated- previously, it is quite clear that as the Uni- 
verse presses itself on our attention as an apparently external obiect- 
ive existence, it was natural to attempt an explanation of it, which 
might be acceptable. Man has made such attempts in every age 
and every dime In India, various explanations, perhaps more or 
less metaphorical, have been given since the Vedic times. But the 
ideahstic philosopher understands that none of those explanations 
ean, m strictness be philosophically true. The Universe itself being 
aon-eter^land havmg no independent relaity of its own, any expla- 
^tion about it must be philosophically untrue. All that we can 


See supra Oiiap. in. 
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ir limited mMigence, predicate of it is that it is a pheaomeBal 

Widvd yeddnta sense it is 

mdya~i,m xt has its uses for our limited aims and ends. The 

. dealing mth what is technicaUy caUed midyd, are not with- 
use to those who are stiU in this world of Nescience.' 

i^ot forget that we must begin with sense-experience to be 
atmlly to acquire spiritual knowledge. We must pass through 
oaUed midya as a preparation for acquiring what is calli 
est spiritual knowledge {pard vidyd). We cannot reach the 
.tandpomt except through dvaita (duality). 

heie, without a proper preparation on the lower planes. L 
have any Idea of the Supreme Principle or Bemg unless he 

Z of development, that the Universe is a 

nd that the Supreme Principle is immanent in it and trans- 
sufficiently realize the idea of Unity and 
with that Principle, except through bAaki (devotion), which 
=es the dualism of God and His bhaMa (devotee). He cannot 
Ld his duties to himself and others and practise Altruism on 
pie of a5/je*«, except as one moving in the world of sense- 
3 and forming a member of ‘a universal family’ {vasudJmva 








Peacson, at The Times Press, Bombay, and jJubli^w' by 
I'i'd-' -'/ * Bombay— 1412 ’21. 


vents tie confusion tiat generally arises from predicating wiat is 
pienomenal or objective of what is real and subjective, and vke versa. 
Prof. Max Miiller' rightly observes : — ■ 

"I should even go so far as to say that this warning might be taken 
to heart by our own philosophers also, for many of our fallacies arise 
from the same fflwdlya and are due in the end to the attribution of 
phenomenal and objective qualities to the subjective realities, which 
we should recognise in the Divine only and as underlying the Human 
Self and the phenomenal world.” 

The Indian Vedanta was, therefore, right in not severing the pheno- 
menal reality of the Universe from the Absolute Reality, Brahm 
and ignoring its practical importance. If it had thus severed and 
altogether ignored it, it would have meant, says the author of the 
Veddnia ParibMsM-, that the Universe was somewhere and not in 
Brahna, and Brahm would thus have lost its Immanence and Infi- 
nitude. The correct position, even according to the strictest Ad- 
vaitin, is that the Universe has no reality independent of and apart 
from Brahma. 


If this is a compromise between philosophic Idealism and empirical 
Realism, it, surely, is not a compromise which a philosopher should 
condemn. 


If this is a fault, the Eleatio philosophers of Greece were, likewise, 
guilty of it.3 Xenophanes, Parmenides, Zeno— all held views almost 
like those of the Veddntins. They did not say that there is no sen- 
sible world, but maintained that there is but One Being, though to the 
uncultured that One appears as a plurality — the changeless appearini^ 
as Immiiig and changeable. They, too, like the Veddntins, held 
that All is One and nothing independent of it exists. 


SAT-ASAT (being AND NOT-BEING) [CHAP. XI. 


^ Six Systems lad. PiiiL,” p. 20L 
So© “ Pandit,*’ Voi. 7, p. 386. 


2 See Weber’s ‘Hist. PML’ pp. 41 
and 43. 
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(The Eeference is 


ABHEDA, 

,9 meaning of ,, 

,9 teaciies that man mnst live for others 

„ ideal of, useful to progress 

„ principle of, underlies all duties 
ABSOLUTE, THE, 

9, negation of negations 

>9 J^/ud its manifestations 

9 , ideal world a necessity for the existence of 

9} s-ccording to Ur. Caldejrwood 

99 existence, only one, according to Eerrier 

9» meaning of .. . . 

9, knowledge, meaning of 

Being, need not undergo process of esternalization to 
become Self-conscious 
9» must be self-conscious 

» affected by removal of external relations .. 

5, cognition of, according to Veddnia is twofold 
9) ideals of, useful to progress . • 

AOQUINAS, THOMAS, 

}> on Emanation 

adhfAbopApavAua . . 

ABITI .. ' 

ALTEUISM, 

emphasised in 

and egoism, no antagonism between, when 
AHAHUA LAHAEI 

ahAtmak, 

,9 not Being or becoming 

AHAXAaOBAS ****,*.' 





ANESAKI, Prof. 


on tlie ideal abo 


ANIMISM' .. 
ANNIHILATION, 


of self not iiivoi 


ARISTOTLE, 


on the Absolute, 


ASAT, 


meaning of, in Vedantio tei 


Indian 


ASHWATTHA, 


ATHABVA VEDA . . 

ATMA BODHA 
Atman, (See Brahma) 

„ as connecting link betwe( 
„ as highest truth reached 
,, in Relation to time 


AUGUSTINE, St. 


conception of Go« 


avidyA, 


as Being explaining Beco 
is neither Bat nor Asat 
meaning of, in Veddnia 
definition of, in Nydya S; 
properties of, as objective 
Vedantic sense of • . 


BALLANTYNE, Dr. 


conception of the i 
refutationof chax| 
theism .* 


BARNETT, 

„ on gospel of Gita 
BEOOMING, Being and mtB 
identity between Bei 


’ f . ' , 

‘j ? ; 



I 





(BHAGAVAT GITA, ---contimied) 
„ IX, 27-28 


X, 39 

X, 42 

XI, 37 

XI, §5 

XII 

XII, 4, 15 

XII, 13-20 

XII, 18 

xra ,2 

XIII, 8, 9 . . 

XIII, 10 

XIII, 11-34 

XIII, 12 

XIII, 13 

XIII, 13-17 

XIII, 14 

XIII, 16, 17 

XIII, 26 

XIII, 27, 30-33 . * 

XIV, 2 

XIV, 3 

XV, 1-3 

XV, 4, 6 

XV, 7 

XVII, 5-6, 14-16 

XVIII, 7, 9-11 

XVIII, 20, 21 

XVIII, 23 

XVIII, 45 

XVIII, 48 

XVIII, 50-51 

XVIII, 61 

XVIII, 66 

best exponent of |>ractical aspect of Veddnla 

Ethics of 

tribute to, by Edwin Arnold 
wbotlier anterior to Christian Era . . 
by Lassen , . . * . . , . 

by Annie Besant , » 

gospel of, according to Barnett 


premal , 
necessity of 




V 



BHANU, Prof, 


Bhagwat Gita 


New Testament, Bev. Ill, 12 . . 

Matt., XVI, 24, and Luke, XIV, 26 
Psalms, cxxxix, 7-10 


BOSE, Br. 
BRAHMA, 


Vedantic conception of 14 1 

Nirguna , . .... 

B^m^nuja’s view of .. 

Shankar’s view of 
Madhvilcharya’s view of 
Vallabh^ich^rya’s view of 

Absolute Existence and Absolute IntelHgence in . . 

As isolated and independent substantiality 

As Prius of all manifestations 
Not false and empty abstraction 

As Neti IS^eti 

Concept of, in Mundaka Upanishad 

Metaphysical Bcality, fundamental basis of all experience. 

Its relations to plurality 

How to become 

Beal concei^tion of Vedantin as to 

Logical consistency in Hindu Conception of 

Beyond pair of opposites ” 

According to Prof, James 

the ikbsolute, according to Schelling 

Origin of the World from 

and Emanation . , , „ 

becoming many 

As Nirvilcdra , . 

or the Absolute, according to Aristotle 

as ultimate reality 
as all-pervading ... 

as transcendant, , ,,, 

as ali-intelligcnee , , . , ,,, 

As all-Bliss , . 
constitutive essence of . . 
as personal God 
as one becoming many 
Universe bom of 
in association with Mdyd. ♦ , 




VI 





(BEAHMA, ^coMinued) 

93 with reference to individual souls 

not author of sin or evil 

„ whether empty abstraction 

99 totality of real and unreal 

„ Samavdyee and Updddna iCurana of Univci’se 

99 as described by Hegel 

99 as described by Ed. Caiid 

BRAHMAN, 

99 as described by Pdeidcrer . . 

9» as described by J, Caird . . 

„ as described by Veddnta 

BB&HMAVADIN, the 

a accoimt of ancient training Institutions of India 

BBIHABAEANYAKA UPANISHAD, 

. « »» on Mdyd 

.99 „ II 1, 20 .. .. 

»» ,, 11 , 3-6 

99 99 11 , 6,16 

»» ,, IV, 3-4 

99 „ On Eternal life 

>> 3 9 I, 6, 3 , . » , • « 

BUCK, Dr., 

„ Mystic Masonry 


OAIRD, Principal John, 

»» 5> description of .Smyrna 

9f 99 his conception of God . . 

>> 99 * Philosophy of Religion ’ 

99 99 Relation of the Self to the Supreme 

99 99 * University sermons ’ . . 

99 99 relation of finite world Infinite 

99 t. 9 hidden logic of spiritual process 

CAIRD, Dr. Edward, 

,, essence of Christianity according to 

„ Conception of Supreme Reality , . 

„ Spinoza 

„ * Evolution of Religion ’ 

* Evolution of Greek Theology ’ 

,, SumTumm honum of Hegelianism according to 

„ Philosophy 

, objection to Stoic System 
,, on identity in differences . . 

^ ; Description of Brahma *. , , . 


19 

.* ■ 21,130 

23 , 26 , 27 , 34 , 37 , 46,79 
m 
m 
126 
11 
13 
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CALDERWOOD, Dr. 


on The Absolute 


CARLYLE, 


on Spirit and Nature 


GHAITANYA, 


on ideal of devotional love 


CHHANBOGYA UPANISHAD, 


CHIT AND JADA, 


go hand in hand 


CHIT.JADA-GRANTHI 


CHRISTIANITY, 


to understand mystic, one must study Upanishads. 
original oneness of human soul with God, accepted 
by German Mystics as fundamental article of 

esoteric .. 

Hegel’s reconciliation of 

faith, in Christian philosophy 


CLAIRVOYANOE, 


Scientific espianation of 


COGITO ERGO SUM, 


of Des Cartes 


COLEBROOKE, 


on Indian systems of philosophy 


COWHLL, 


{Barm Barshma Bangraha) 



^ 




BASA BOBHA, 


description of Md0 


B’ALVIELLA 
BES CARTE, 


Oogito Ergo Smn 

Conception of Infinite 

dualism of mind and matter examined 


‘ Philosophy of Upanishads ’ 

Metaphysics,’ on antithesis of one and many 
view of existence of nature 


BEVIL, 

ft is good 
BEVOTIOHALLOVE, 


as means of acquiring spiritual knowledge 


BlOHYSruS, 


conception of Absolute Truth by negatives 


BISTINCTIONS, 


and relations vanish as process of distinguishing goes 
higher and higher 


bwine, 


centre, its relation to creation 
Intelligence, as reason of all things 


BOTY, 


must be performed in spirit of selflessness 


BVIVEBI, Prof, 


Mindukya Upanishad , . 

’s Translation of Bhagawat Gita 


BYmGTOLIVE 


meaning of 


conception of God , 
theory of Emanation 


Mi 


Itspiti 

» 4 V i'' 


V- 


ii«il 




ECSTASY, 

s, descriptions of .. 

EGO. 

. , when CO mplet ely o bliterated 

filKSHANA . . . , , . . 

ELEAXICS, 

,, on Ultimate Reality 

EMANATION or EVOLUTION, 


purely tune-conception 

as Brahma in manifestations on itself. 


EMERSON, 


99 description of ecstatic vision 

ENIGMA, 

,, the Great 

ESOTERIC CHRISTIANITY, 


conception of Crucifixion in, and ta^as 
compared 


ETERNAL NOW 


ETHER, 


ETHICAL ideals, 


considered as means and not goal, by Ved&nta 


ETHICS, 


in relation to philosophy 
of Veddnia . » 

„ „ objections to . . 

„ „ key not© to, 

of Bhagawat Gita summed up , . 
of Upanishads ^ 

necessary to understand and perform duties 


U1 

I1M31 

119 

112 

118 

118 

198 


EVOLUTION. 


definition of, according to Spencer 
according to Veddnta 


FAITH 


of Christian Bhilosophy 







FEREIBR, Frol 


on conception of Bmhna 
‘ Greek Philosophy ’ 
on mistake of Ancient Greeks 

truths of Western Epistemology and Ontology accord 

v-ingto ■ ' .. .■■■ . .. , ■ - 


PICHTB, 


„ enumeration of Stages of mental development cuimhmtin, 

passing into God 

„ dialogue between Realist and Idealist 

FIHITE (and INFINITE) 

apparent dualism of 

FLAMMARION, 

j> analysis of testimony of senses 
»» on five doors of human knowledge 
FLINT, Prof., 

99 * Agnosticism ’ 

99 on Matter and Force 


GATES, Prof, 


on Eternal Consciousness 


gaudapAba, 


explanation of Universe 
on Mdyd . . 


„ of early Christian Fathers .. 

j, of Ved4nta,m relation to Love .. 

GOB, 

,, conception of, according to Bionysiiis . . 

99 ■ 99 „ Eokhart 

>9 9> 99 ,, St. Augustine 

” » 99 99 99 Green .. . 

„ personal, of Christians .. 

„ immanence of, acceptable to Christian Philosophers 
GOKHALE, a K., 

„ utterances of 

GOSPEL, 

discovered in Thibet 



GOUGH, 



philosophy of Upanishads 
on Spirit and Nature 


HAECKEL, 

9 } on matter ^ ,, ,, ' ' 4c 

HALDANE (Lord), 

„ Pathway to Beality ” . . . . 10^^15, 27, 33, 42, 55, 60, 61, 62. 

63, 65, 66, 67, 86 

„ on the why of the process of finitud^h by . . . 44 

HAMILTON, Sir William, 

99 on identity of ewtence in effect md cause . . . . 37 

HABBISON, (Clifford), 

j> “ Notes on the Mai.^ns ” . , .. 33 120 121 

,9 on Matter and Spirh 50 

HATHA PBADIPIKA 

HEAVENS, 

99 the idea of God sitting high in . . . , . , , , 

HEGEL, 

>9 on Vedantic conception of Brahma 14 15 

„ ‘ Philosophy of Beligion ’ ^ 

„ ’s conception of Infinite j5 27 

„ ’s conception of Not-Being . , _ ^ 

99 ’s ‘ Philosophy of Beligion * 21 25 34 

Absolute idealism of g ^0 

9, Nature according to 47^ 48 

j. 'B vindication of Christian Trinity 02 

,, Comparative Summary of VedantirCs views with dialectics of 66 

9, and admitin, divergence in views of 0^ 

9, ’s ‘ Encyclopaedia ’ . s 

„ ’s conception of Nature ^ 

99 absolute mind, according to . , . , . . ^ ^ 2 

,9 Hegelian Critics of Ved4nta 0 

,9 ’s view of universe ^ g 

99 '’s doctrine of Unity in variety , , . , . . ^ ^ g 

99 ’s idea of empty abstraction ... q 

- v; Logic” ;; ;; ;; 

9 9 ’s idea of ultimate reality ^ ^ 

9, on Being and Becoming g 

9 9 s * Lectures on Philosophy of Beligion ’ , , , , , ^ 1^0 

99 ’s description of Brahma ^ ^ 

,9 Beconciliation of Christianity , , jg 

„ Inffnite returning upon itself 15 


liiiiifeii 
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Himi, 

„ on Kant’s Oritiqm 
HERACLITUS, 

„ doctrine o£ flux and moti{)u 

„ Being and not Being 

„ in agreement with Ved^vfa 

HERBERT SPENCER (See Spewer) 

M Pir^J.Prinoipl.s*’ 

j >. - ’s ^UuknoW'ihle 

^een Re^ -^ „ ■ ■ 

HINDUISM. 

„ strength of --"f, 

HINDU SYSTEM, 

„ did not enjoin mortiiication of flcjh , . . 

HIRANYA-GARBEA 

HUDSON, 

„ Philosophy of H, Sj^enccr 
M Scientific Demonstration of Future State . . 

» Divine Pedigree of Man * * , . , , 

HUXLEY, 

9 y on Matter and Force . , 

I' 

immanence (AND TRANSCENDENCE OF GOD), 

„ how acceptable to Christian Philosophers. . 
IMMORTAL, the, 

9 > veiled by (empirical) reality 
INDIAN ASCETICISM 


U, 10 , 27 , m 


ff misconception about 

»» ict>pci>s, what it connotes 

INDIAN ETHICAL IDEAL, 

w 99 objections to, 


INDIAN THOUGHT. 
INDRA.. 

INFINITE, 


(1) that it is too unpractical . . 

(2) that it knows not Divine Love 

(3) that it leads to things earthly 


W H) I is J. * , 


* ?■ -* ^ ^ •Hi I 

fA. >1 *>1.^ ; 


returning upon itself . 
not foreign to Veddnta 






132-149 







INGE, Erol, 

„ Light, Life and Love .. .. . . .. . . .. 

„ ’s distinction of Christian doctrine of Unity and Indian doctrine, 
criticised .. .. .. .. .. 

,, ’s descrij)tion of ecstasy or vision . . . , . . . . . . 

INTELLIGENCE (DIVINE), 

„ as life and reason of all things . . . . . , 

INTUITIVE FACULTY, 

>, prized more by Vedanta ihoxi by Western philo- 

sophers . , 

ISHA UPANISHAD .. 


JAMES, Prof. 


conception of Brahma 
fruits of religious experience 
‘ varieties of Religious experience’ 


JANAKA 


JIVAN MUKTA, 


JIVAN MUKTI VIVEKA 


does not mention mortification of fle ?h as 
duty of Sannydsin . . 


JIVAS (individual souls) 
JONES, Sir William, 

,, On Indian philosophy 


KANT, 


Critique of pure reason 

Critique of practical reason 

Matter and form 

On Spirit and Nature 

’s view that geometrical properties are seen to be unreal by in 
finite intelligence 


KARJ^IA, 


includes both thought and deed 

prdrahdha . , 

Bamhita . . . . - . , , 

efiectsof •, 

meaning of ceasing, for the perfect 
division of humanity aecoxdinsr to 


IS7 13S 
144 


pliiiilpllliii 




: 



— 


KNOWING, 


LAMPS, 


LEABBEATEE, 0. W., 

„ Obirvoyaace 

k, ; , on BpimI and Hatnre 


God of Pantheist 
ton Pisniieisin 


KARYAKABANAABHEBA .. 

KATHA-IJPANISHAD 

»> » in, 14 

KAUSHiTAKI UPANISPIAD 

KENA UPANISHAD 

KINGSLEY, Bevd. Charles 

,, admission about Indian doctrine of Unity 
„ quotation from, applicable to Veddnta 

„ opinion about mystics 


KIEKMAN, 

„ ridicule of H. Spencer’s lihilosophy . . 
KNOWING AND BEING 


a thing is becoming it; meaning of 


m, 16L>, 179, 180 
70, IS8 


, 179, 180 


KNOWLEDGE, 

„ theory of, based on sensc-perceijtion, how far correct 

„ aocorduig to Hudson » , 

„ what is absolute ,, .. 

„ as it is ordinarily caEed, is Avid yd 

KSHETEA KSHETRAJNA, 

>? ?> union of Spirit and Non-Spirit 


LADDER, 

„ analogy of, to iliiistratu various stages towards spiritual 
progress , , . , , , , , . , 

LAKSHMI TAOTRA 


Servant of Kant 




LILLY, W. S., 

,5 “ Enigma’* 

on deveIo|)mont of Self 

on Spirit and Matter 

,, “ European History** 

LOGIC, 

„ ordinary, inoomijotent for philosophical religious knowledge 
LOGOS, 

,, conception of 

LOICASAHGRAHA, 

»j idea of 


madewAcharya, 


dualistic system of Veddnta 


iviahAbharata, 


contains great teachings founded on Veddnia 
Shanti Parva 

description of Indian Sage 


maitrAyani UPAHISHAD, 


„ endowed with divine i>otentiaiitie{ 
,, Bivine Pedigree of . . 

MANAS, 

9, what is 

mAnbukya UPANISHAB, 


Inkoduotion 

oh One becoming Many . , 
on Self as related to Supreme 



MANX! SMEITI 
MAEKAJiTDEyA PUBAnA 
MAX IVliiLLEB, Prof., 


notion of Avidyd 
Ooncoption of Infinite . . 

‘ Natural Beligion ’ 

‘ Origin and growth of Beligion ’ 

* Six systems of Indian Philosophy’ 
‘ Theosophy ’ . . 

conception of Self 
on Indian Philosophy . . 


MAYA, 


in association with 

as Being explaining Becoming 

as inseparable from Brahma 
cause of Universe .. .. . . .. 

inscrutable power of Eternal Being 
according to GaudapMa and Shankara 

,, ,, Bamdas .. .. .. .. 

in philosophy of Advaita ¥eddnta . . 
as Intelligence according to Big Veda 

according to Spinoza . . 

Compared to Nous of Anaxagoras and Plotinus . . 
Compared to the Logos or emanation in Gospel . . 
Compared to Logos or Second person of St. Paul 
Neither iSat nor Asat 
cause of phenomenal world 

as Cosmic nescience {Avidyd) 

possessing two powers, Avara'ua (enveloping) and 
(projecting) .. .. .. .. 

threefold aspect of according to Veddnia . . 
the Not-Being of the Absolute, according to Hegel 
Avidyd likened to 

germ of doctrine of, contained in Mdsadtya Bdlcta 


MIND, 


distinguished from Manas . , 
cause of difierentiation and antithesis 
in relation to the Divine Centre , . 


■R'vMXTptA '(illusory), ’ ' 

til" ' meaning of World being, according to Mian AdmUin 





MONISTIC, 

,, conception in Vedic times . . . * . ^ i-* 

MORTIFICATION OF FLESH, 

„ condemned in Gita 

„ does not enter into idea of Banmjdsa 

MOSES AND THE SHEPHERD, 

„ Story of , . , • 

MUIR, 

„ ’s Sanskrit Texts .. .. .. .. 183, 

mCnDAKA UPAMISHAD, 

I, 1.4-5 

,, I, 1,7 (concept of 

» 11 , 2,1 


183, 184, 186, 188 


MYSTICISM 


171, 176 


150473 


protected from unholy curiosity 

history of European, is history of Martj’xdom . . 
involved in realization of ideal of Tai-twam-asi, how far 
correct 

labelled as being beyond ordinary human conception , * 
no mystery in teachings of . . 

what is 

in modern Europe, due to Neo -Platonism and Indian 

and Persian influences 

not life of Quietism 

in essence, a scientific faith 

notable features of . . . * 

Modern European views of 

Christianity in Spirit is 

reasons why Christendom denounced 

reasons why does not find favour in Europe 


157 
165 

158 
158 

170, 171 
160 
164 
164, 167 


MYSTIC, 


espeiiences tend to establish advaitism 
reaction in the West 


MYSTICS, 


experiences of, of impersonal Cliaracter 

experiences spiritual of, not possible to b© described in intelli* 
gible language , ; , 


168, 160 


NASADfYA SCkTA 

, , contains germ of doctrine of Mdyd . , . 












..38,184, 186 
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KATIOIN', 

„ effect on, if AhUda principle riglitly perceived 
NATURE, 

,, according to Hegel . . • • 

„ in relation to Gk>d, according to Hegel . • 

„ only a cerebral phenomenon 
„ relation of, to true Reality *-• •=* 

NECESSARY TRUTH, 

,, „ what is .. *. •• 

NESCIENCE, 

,, knowledge enveloped by . . 

„ how veil of, could be removed 

,, meaning of 

,, AMy^ 

NETI NETL 

„ Affirmation of Absolute Truth by negative 

NIVRITTI and PRAVRITTI 

„ Vedantic conception of 

,, danger of ignoring distinction between 

NOIRE •»» • • *»• ’ 

„ On doctrine of Personal Cod in Christianity .. 
„ On Mysticism 


174482 


NOT BEING 


is Being itself prior to manifestation 


OBJECT WORLD, 


in relation to mind 


becoming many 


on inexplicable mystery . , 
antithesis of, according to Denssen 


PANCHADASI, 

I::; 111,20.38 .. 

f'.j i |r: i ‘ 1 '■ ;• 









PANTHEISM, 


Pagb 


„ History of .. * 

„ advantages of ^ ^ 

„ Hindu ethical ideal consistent with , , 

„ and Vedd7i£a 

„ What is ■ 

„ outcome of discoveries of Modern Science 
„ and Christian doctrine . . 

PAEAMA-HANSA, 

the path of 

parAvIdyA, 

„ what is . . ... ^ 

PATANJALI, 

ff Sdtras • • • • • • •J* • • tt* 

PAUL, St., 

„ on Abstract Principle manifested in Christ 
PFLEIDEREE,Prof 

,, on the Abstract Principle 

„ description of Brahma 

„ absurdity of Criticism on VedMa, by , . 

„ on patheism 

,, on contrast of Kingdom of Gk>d and Kingdom of this 

world 

PHILOSOPHY, 

„ duty of 

„ is not religion, what is meant by , . * , 

PLATO, 

,, and neo-platonism 

„ conception of World Soul 

,, Man and ideas . , 

PLOTINUS 

„ description of ecstatic condition 

peapAkaea, 

„ doctrine of ,♦ * ^ 

PEASNA UPANISHAB .. .. 

PEAVEITTI and NIVEITTI 

„ of Veddntaf what is . • 

PSYCHIC, 

,, Besearch Society, researches of, importance of .. * 

„ powers, development of 


37 

105 

108 

98-110 

98-100 

100 

100 , 101, 102 
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PUBUSHA sOKTA 


emphasises idea of Saorifloe 


eAMAKBISHNA PABAMAHANSA 

bAmAjjuja, 

,, monistic school of *• »* 

„ view of Brahma . . * . • • 

EAAfAYANA, 

,, contains practical teachings based on VedMa 

EAMDAS, 

„ Disa Bodba 


true, how reached 


EELATWITY, 


religious and ethical truths aro of practical value to 
man belonging to sphere of .. 


EELIGION, 


as understood in higher sense 
no conflict between philosophy and 


into solitude, when recommended 
achievement by, of Sages 
premature, condemned 


BEVELATIOISr, 


Personal, dogmas of, not required to be justified by 
Indian Advaita . * • . * • 


EIG-VEDA, 


I, 89, 10 * 
T,164 . 

ni,fi5 . 
IV, 40, 5 
VI, 47, 18 
X, 5, 3, 1 
X,‘72 , 

XS2 . 
3;90 • 

x:,129 * 
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EIPON, Bishop of, 

on crucifixion of self in man 
EOEE, Br* . • * . • • . • 

,, on Indian philosophy 
BOTH, Proi, 

„ on Vishwakarman 


SACKED BOOKS OF THE EAST, 

„ VoLI .. 

„ Vol.25 .. 

Vol 34 

SACKIFIOE, 

„ idea of 

SAmAVEDA (ArhaParm) .* . 

samsAka, 

„ usefulness of, recognised by Shankara 

„ necessary for correct knowledge of Brahma 

„ implying motion and change . . 

sAnkhya kakikA 

SAISTNYASA, 

„ conception of 

,, of the wise, and of the householder 

SAT , . 

,, the unchanging substrate in Brahma 

,, what is 

,, va$tu and thing-in-itself of Kantian system 
„ meaning of, in Vedantic terminology 
SAT-ASAT 

sat-chit-Akajj^da, 

„ constitutive essence of Brahma 

sattA-pbadam 

SCHELLING, 

„ on the Absolute 

„ on life in manifested world . . 

„ on Spidt and Nature * * >. •*' 

SCHOPENHAUEB, 

,, on Indian philosophy . . • 

„ view about nature 





B^Mj 


SOHWEGLEB, Prof-, 

„ ’s History of PMbsopliy 

SCIENCE, 

„ in aid of tlie Mystio . • ,.. . * 

SCOTUS ERIGENA, 

,, illustration of red hot iron * 

SELF, 

„ primary Canon in Code of Reason .. 

„ IB prafibodha viditam *. -• *. - 

SELF-REALIZATION, 

how achieved according to Admita 
„ complete, how far possible # 

,, not aimihiiation of anything - 

SERVITUS, 

„ declaration that Devil is God 
SCTH, Prot, 

Hegelianism and Personality 

,, on Hegel’s conception of the Absolute 
SHANKARA, 

, Monistic School of Adwto .. 

„ on study of nature . . . . * . 

„ view of Veddnta 

j, concept of Brahma 

„ explanation of Universe 


..PMI!, 

46,47 


„ on one becoming many 

„ Viveka ChMamani 

» AnandaLahari 

„ on Eternal Life 

on Fwria Theory * 

„ on conceptions of Word and Emanation . . 

„ Swatma Nimpana - . 

5 , on Self.* .. 

„ ** Atma Anatma Viveka ” . . 

„ claim for phenomenal world as reality 

„ answer to attack of Sankritists on . . . , 

, „ ' meaning of unreality of Universe 

; . -* 0 ^^ sMha ■ •• . . . 

1 ,, on necessity of phenomenal reality for enlightenment 

• ^of Man ■ •. ,, ' 

: ; , „ gloss qn Bhagawat Gita 
.^ATAPM^ABBmW^^ ... , 


IlSIlilill 

Silas 
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SHEPHBED, PAGSi 

„ story of Moses and , . . . ^ .«• 143 

SHBI BHASHYA, 

fy of Eamannja »» «• •• •-• •i* Idf IT 

SIBDHANTA MUKTAVALI .. ... 41 

„ on Sattd pradam ... .« ...• 44 

sm 

,, Brahman not SbnthOT ot 3 

SOLITUDE, 

„ retirement into, when recommended . . . , 135 

SOULWOELD, 

„ according to Plato 34 

SPENCEE (See Herbert Spencer) y 

„ ridicule of philosophy hy Kirkman 14 

„ ‘‘ First Principles • • . . . * 54 

„ on consummation of human evolution . . . • , . 97 

SPINOZA, 

„ on Absolute Eeality . . «. 20 

on Mdyd 39 

„ byJ.Caird 19,91 

SPIEIT AND NATUEE, 

„ as co-esisting eternal principles ■■ ■ ... ■■ #»n» ■ 33, 39 

„ Unity of 49 

SPIEITUAL ELEMENT, 

„ development of • • mxm *9w «»« 57 

STEELING, Dr., 

„ on Hegel’s dialectic . . . . ... ... .»• 46 

SUBESHWAEAChAeYA . . ... ... ... ... 91 

suso, 

„ on necessity of succession of lives ... ... ... 139 

SVETAsHVATABA UPANISHAD .. 180 

„ on 3^dyd .H. .'<• iw. 37 

,, 4, 18 M *m tm w« 10 

J, 5, 1 ■ - mm fw. 10 . 

,, VI, 6 .,•*»# . (w .•«» 191 

swAtma nibCtpana, 

., , , of,Shankara , "','46'; 



SYMBOLS, 


necessity of, to explain truths 
Tukaram on the use of . . 


TAGORE, Br. Rahindra Nath, 

whether Bmhma empty ahstraetion 
„ ‘ Sadhana ’ 

,, s’ vision . * 

TAITTIBIYA UPAHISHAD .. 

„ .. 1 . 12.1 •• 
n,i .. 
11,6 

„ Bralmana 


23 , 37 , 38 , 129 , 171 , 186, 189 
129 


TARAS, 

„ Connotation of 

„ of body, speech and mind •• 

TATWA 

TAT-TWAM-ASI 

,, when realized . * 

xio conflict between ethical ideal and • • 
and Western Thought . . 
development of, by Eekhart . . 
ideal expressed by .. •• •• •• 

objections to, of Western Thinkers . . 

1 st objection that it is blasphemous .. 

2nd objection that it involves Self-anniliilatxon 
3rd objection that it is a species of Acosmism 

TABLER, 

„ on Emanation . • * * 

TEACHING 

„ Institutions of Ancient India . . . . • • • * 

TELANG, Mr. Justice, 

„ introduction to Bhagawat Gita 

THEOLOGIA GERMANICA 

view that God and Man are one 
■ >iS 8 ^ ■ .• - ^ 4. .. : 

,le' J:--'! V ’'4;:;' ^ ■■■ . ' PP« , ^8, 45, 46 k . ■ ■ » • . • # 

^ shois^ introspective mystioisin at best 


107 

74»97 

161 






THIBAUT, Prof. 


Sacred Books of the East, Vol. 34 


THOMSON, 


view of ethical doctrine of Gita 
Bhagawat Gita . . 


TIELE, Dr. 

TIME, 


conception of, in region of Af^nan 


TRINE, E. W. 


What all the World’s a-seeking 


TRUTH, 


What is a necessary 

Absolute, how far conceivable, without union with relative 
distinction between philosophical and practical 


TUKARAMA, 


on use of Symbols to explain truths 
on importance of faith 
on use of lower x>assion& 


ULTIMATE REALITY 


modern conception of 

according to J, Caird a Metaphysical Con< 

ception . , 

Bpinoza on 


UNITY 


alone is highest necessary truth 


UNIVERSE, 


when unreal 

Brahma the Bamavayee and UpMana Cause of . . 
relative reality not denied in Indian philosophy 

evolved by fixed laws 

growth and decay of, known to Veddnia * . 
order, intelligence and x>urpose in . , , 

as independent entity • . 

Origin of, from Word, meaning Brakim . . 

in Plato’s system 

as Vdclidmmhhamm Vihdro Ndmadheyam 
necessary for helping man towards self-realization 
aspects of problem of , , 


!*• 3 ? iif ; k1 ! il- f 1 



UNSEEN, the, 


is the real 


UPADHI, 


what is meant by making self free from 


UPANISHADS, 


Schopenhauer’s testimony 
ethics of 


UPTON, Prof. 


on realization of the Absolute 
Hibhert Lectures for 1803 


TAKYA SUBHA 

yallabhAcharya, 

„ dualistic system of Veddnia 

YANbbNAILLEN, 

„ ‘ In the Sanctuary ’ 

YASUBHAIVA KUTUMBAKAM, 

„ the idea of 

yebAnta, 

, leading ideas of . . 

„ impediments to understanding of 

„ recognises freedom of will 

„ duties enjoined by 

„ Hegelian critics of 

„ is both philosophy and religion « * 

„ objections against . . . . , , , . 

„ growth and decay of universe known to 

„ description of Brahma . . 

„ not liable to be condemned for being Pantheistic 

„ several systems of 

„ recognises individualism in etMcs 

Shankar’s view of 

Spinoziatic in character 

Conception of Finite and Infinite 
Conception of Universe 
ethics of .. 

aspects of 

Pantheism and 

Cognition of Absolut© according to . . 
recognises qualitative differences in finite things 


> -I » : * IJ 


■ ' '' 





SPW^r- 




Page 


(VEBAlSPrA, — continued) 

,, Key to correct reading of 

j. Highest truth according to . . . . • . .... 

„ Christian writer’s testimony 

„ Ideals of, contained in teachings of Mahabharata and 
Ram^ana .. .. .. •• •• •* 

„ as Religious Republic , . . . 

„ power to strengthen soul for action and endurance 
„ ideal of Tat-Twam-Asi — involves mysticism, objection that. 

vedAhta sAra, 

„ by Jacob 

vebAkta sOtrAs, 


„ 11,2,38 

„ n, 3, 7 

„ 

„ III, 2, 21 

„ Shankar’s gloss on 

VEITGH, Prof., 

„ conception of Brahma 

,, Knowing and Being .. .. •• 

TIBYA .. ^ 

'WNYAHA BHlKSHtr, . 

,, on Reconciliation of several systems of Indian Philo- 

; ... Sophy .c* ■ ’ , ^ 




Ifll'l -4 4 144 1'^ I i f ; I ^ i 

i -f 4 » 4^ i I ri ■ ■ ■ 


xioriii 





TISHWAKABMAS .. 
VISISTHA-ADVAIXA 
VIVARTA vAdA, 


(tlie theory of appearances) 


VIVBKA CHCtdAmANI 
VIVEKA PRALAYA 

vivekAnanba SWAMI, 


WALLACE, 

„ on Hegel’s Logic 

WEBEE .. 

WILL, 

„ Freedom of, Scope for, in initial stages of development . . 
WILSON, Sir H. H., 

„ on Indian pbilosopliy 

„ Essays on the Religion of the Hindus . . 

„ B^nkhya Karika 

WORD, 

„ according to Yeddnta 

„ according to Max Muller ^ . 

WORLD, 

„ creation of, not necessary condition of existence of God 


YOGA, 


works on, do not recognise mortification of fiesh 

Mja .. m, IS 

Hathat mortification of flesh belongs to , . 

and, in Bhagawat Gita illustrate division of Theory 
and Practice in Indian Systems .. 

• . ♦ . ' . , , . * • ♦ , , , * . 11, I 


Outlines of Greek Philosophy 





